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Preface 


Tuts book originated in two courses of Gifford Lectures 
delivered at the Univérsity of Edinburgh incth@ years 1952 and 
1953. When the University did me the honour d'invitîng me to < 
be qne of their Gifford Lecturers, and asked mie to propose a 
subject, I suggested that I should talk about the glimpse that 
we get of the Universe when wej look at it from an historian’s _ 
point of view. I found myself intimidated by this subject when 
I offered it, and still more when I learnt that it had been 
accepted. I offered it because, in my own life, I had reached a 
point at which the question ‘What is our attitude, towards 
Religion ?? was calling for ar answer too insistently for me to be 
able to ignore it any longer. I might, perhaps, have gone on 
trying to ignore it if I could have persuaded myself that the 
question was no more than acpersonal ont; for then it would 
have been of.no great importance or interest to other people. 
I believe, however, that, in finding myself pursued by this 
question, I am having one of the characteristic experiences of 
the living generation in the Western World. We have been 
reminded of Religion by the quickening touch of Adversity ; 
and this common experience is a serious call for a candid inquiry 
into the meanjng of the glimpse of Reality that each of us 
obtains in,the course of following this or that walk of life. a 
The famous title of Sir Thomas Browne’s book Religio 
Medici shows that I could have described my subject in the two 
words Religio Historici, instead of the present five, if Latin titles 
for books in English were still tolerated by readers. 9 
. An Historians Approach to Religion necessarily re-traverses 
some of the ground covered in Á Study of History. The present 
‘book is ọn a far småller scale; so, in chapters dealing with topics 
already discussed in the other book, I have given references to 
this, for the convenience of any reader who may care to go 
into greater detail. In the present summary treatment, I have 
not been able to repeatemy explanations of the terms that I 
use, or to su port the points that I make by iilpstrations aud 
arguments. ‘I fiave had to state my theses rather baldly, and 
this might perhaps.give the impression that I have mistaken 
a personal views of mine for choses jugées. I know very weil that, 
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in both books, I have been presenting merely one view among 
many possible alternatives. My object in writing is to ask 
questions, not to coin dogmas. If any passages in the present 
book seem dogmatic, this is an effect of compression in the 
writing, not of fllusions in the writer’s mind. 

While I have been writing this book I have had the pleasure 
of being constantly reminded of twe happy visits to the Institute 


y Appleton and Dr. 
dime in Edinburgh passed all 
l be a lasting possession for the 


In revising chapters 19 and 20 for the press, I have had the 
benefit of comments and criticisins from the Reverend Dr, 
Henry P, van Dusen, President of Union Theological Seminary, 
end the Reverend E. H. Robertson, Assistant Head of Religious 
Broadcasting in the B.B.C. Neither of these kind critics bears 
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THE HISTORIAN’S POINT OF VIEW ~<“ 


WHEN a human being looks at the Universe, hi§ view of the 
mystery cannot be moreethan a glimpse, and even this. may be 
delusive. The human observer has to take his bearings from the 
point in Space and momen? in Time at which he finds himself; 
and he is bound to be self-centred; for this is part of the price of 
being ‘a living creature. So his view will inevitably be partial 
and subjective; and, if all htman beings were exact replicas 
of one standard pattern, like the standardized parts of some 
mass-produced machine, Mankind’s view of Reality would be 
rather narrowly limited. Fortunately, our human plight is not 
so bad as that, because fe uniformity of Human Nature is 
relieved by the variety of human personalities. Each personality 
has something in it that #s unique, aiid each walk of life has its 
peculiar expesience, outlook, and approach. There is, for 
instance, she doctor’s approach to the mystery of the Universe 
(religio medici); and there is the mathematician’s,othe sailor’s, 
the farmer’s, the miner’s, the business man’s, the shepherd’s, the 
Carpenter’s, and a-host of others, among which the historian’s 
(religio historici) is ones By. comparing notes and putting 
individual and professional experiences together, the Collective 
Human Intellect can widen Man’s view a little, for the benefit 
of each and all. Any note of any point of view may be an aid 
to this collective endeavour, and the present book is an attempt 
to describe, not the personal réligion of the avthor, but the 
glimpse of the Universe that his fellew-historians and he are 
able to catch.from the® point of view at which they arrive 
through following the historian’s professional path. No doubt, 
every historian has his own personel angle of vision, and there 
are also different schools öf historical thought which have their 
characteristically different sectarian outlooks. We must 
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examine these differences between one school of historians and 
anothet; but it may be best to start by considering what it is 
that all historians, in virtue simply of being historians, will be 
found to have in common. 

The historian’s Profession, whatever he makes of it, is an 
‘attempt to corréct a seli-centredness that is one of the intrinsic 
limitations and imperfections, not merely of human life, but of 
all life on the face of the Earth. The historian arrives at his 
professional point of view by consciously and deliberately trying 
to shift his angle of vision away from the initial self-centred 
standpoint that is natural to him as a living creature. 

The role of self-centredness in Life on Earth is an ambivalent 
one.: On: tre one hand, self-centredness is evidently of the 
essence of Terrestrial Life. A living creature might, indeed, be 
defined as a minor and, subordinate piece of the Universe 
which, by a tour de force, has Partially disengaged itself from the 
rest and has set itself up.as an autonomous power that strives, 
up to the limits of its capacity, to make the rest of he Universe 
Minister to its selfish purposes. In other words, every living 
creature is striving to make itself into a centre of the Universe, 
and, in the act, is entering into rivalry with every other, living 
creature, with the Universe itself, and with the Power that 
creates and sustains thee Universe end that is the Reality 
underlying the fleeting phenomena. For every ‘living creature, 
this celf-centredness is one of the necessities of life, bgcause it is 
indispensable for the creature’s existerice. A complete re- 
nunciation of self-centrediaess would bring with it, for any 
living creature, a complete extinction of that particular local 
and temporary vehicle of Life (even, though this might not 
mean an extinction of Life itself); and an insight into this 
psychological truth is the intellectual starting-point of Buddh- 
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no living creature is in truth the centre of the Universe; and it 
is also a moral error, because no living creature has a right tó 
act as if it were the centre of the Universe. It has no tight to 
treat its fellow-creatures, the Universe, and God or Reality 
as if they existed simply in order to minister to one self-centred 
living creature’s demands. To hold this mustaken belief and to 
act on it is the sin of Aybris (as it is called in the language of 
Hellenic psychology) ; and this hybris is the inordinate, criminal, 
and suicidalspride which brings Lucifer to -his*fal] (as the 
tragedy of Life is presented in tae Christian myth). 2 

Since self-centredness is thus both a necessity of life and at 
the same time a sin that entails a nemesis, every living creature 
finds itself in a life-longquandary. A living creature can keep 
itself alive only in so far, and for so long, as it can contrive to 
steer clear both of suicide through self-assertion and of euthan- 
asia through self-renunciation. The middle path is as narrow 
as a fazor’s edge, and the traveller has to keep his balance 
under the perpetual high ténsion of two pulls towards two 
abysses between which he has to pick his way. 

The problem set to a living creature by its self-centredness is 
thus a matter of life and death; it is a problem that continually 
beset every human being fand the historian’s point of view is 
one of several mental tools with which human. beings have 
equipped themselves for trying to fespond to this formidable 
challenge. © í 

The bêstorian’s point of view is one of Mankind’s ‘more 
recent acquisitions. Tt is inaccessible to Primitive Man, because 
it cannot be attained without the help of an instrument which 
Primitive Man dees not possess. The fiistorian’s point of view 
“presupposes *the taking-and keeping of records that can make 
the life of other people in other generations and at other places 

„revive in the histerian’s imagination-so vividly that he will be 
able to recognize that this alien life has had the same objective 
reality, and the same moral claims, as the life of the historian 
and his contemporaries has here and now. Primitive Man lacks 
this instrument, because the invention of techniques for the 
taking and keeping of vecords has been one of the accompani- 
ments of the recent rise of the civilizations ~vithin the last 
6,000 years out of the 600,000 oF 13000,009 years of Mankind’s 
existence. or, Eartk up to date. Primitive Men has no meats 
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of re-evokirg the Past farther back in Time than the time-span 
‘of tradition. Before the invention of written records, it is true, 
the faculty of memory develops a potency that it does not 
maintain in the sequel; but its span, even in the primitive 
human psyche, is relatively short, except for the recollection of 
the bare names in,a genealogy. Behind this close-drawn 
‘mental horizon, the whole past is confounded in an undifferen- 
tiated and nebulous ‘Age of the Ancestors’. Within this skort 
vista of unaided: memory, Primitive Man has neither the mental 
zoom nor the intellectual means for jumping clear of Man’s 
innate self-centredness, For Primitive Man, the Past—and 
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This margin of curiosity that is superfluous from a utilitarian è 
point of view seems to be one.of the characteristics that dis- 
tinguish, not only historians, but all human beings from niost 
other living creatures. It is this specifically human psychic 
faculty that inspires *Man in Process of Civilization to take 
advantage of the opportunity, gpened up for him by his 
accymulation of records, fer partially extricating himself on 
the intellectual plane from the, innate self-centredness of a 
living creature. Human Nature’s surplus margin of curiosity, » 
which the historian turns to professional account, is also 
perhaps an indication that this feat of breaking*-out of an 
inherited self-centrednes is part of the birthright and the 
mission of Human Nature itself. However that may be, dt is 
evident that the Human Spirit is, in fact, in a position to break 
out of its self-centredness as soon as, it-interests itself in the 
lives of other people in other times and places for their own 
sake. For, when once a humafi being bas recognized that these 
other humangbeings, in their time and, place, had as much right 
as his own generation has, here and now, to behave as if they 
were the centre of the Universe, he must also recognize that his 
own generation has as little,vight as these other generations had 
to maintain this self-centred attitude. When a number of 
claimants, standing at different poits in Time and Space, 
make the identital claim that each claimant’s own particular 
point in Time-Space is the central one, common sense suggests 
that, if Time-Space does have any central point at, all, this is 
not to be found in the local and tentporary standpoint of any 
generation of any parochial human community. X 

. Considering the inadequacy of human means of communica- 
tion before the industrial revolution that broke out in the West 
less than two cerfturies ago, it would,seem probable that the 
Accumulation of records enabled historians to transcend self- 
centredness in the Time-dimension before they were able to 
transcenl it in the Space-dimension. A Sumerian priest, 
studying records in the temple of a god,personifying the priest's 
Own parochial, city-state, could become aware of previous 


generations of his own community as real people-on a psycho- 
logical par $ 
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with the living generation, some thousands of 
years before a Modern Western archaeologist. excavating => 
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„same sense, of the reality of the Emperor Ikhnaton’s generation 
in a sqciety which had had a different geographical locus from 
the excavator’s own, and which had been buried in oblivion for 
perhaps as long as 1,600 years before being disinterred by the 
curiosity of Moasm Western Man. The disinterment of 

v Ikhnaton is a classic feat of the historian’s art of bringing the 
dead back to life, since this controversial figure has aroused in 
his re-discoverers some of the feeling that he evoked int his 

_ contemporaries. A twenticth-century Western ‘historian who 
finds himself moved to take sides for or against this revolutionary 
Egyptian philosopher-king has undoubtedly broken out of the 
prison-house of self-centredness ; but this feat of breaking out 
into the realm of spiritual freedom is hard and rare even on the 
intellectual plane, on which it is relatively easy to achieve; 
and, even when it is carried on to the plane of feeling, it is, 
at best, never more than very imperfect. ‘ 

_The Modern Western philosopher Croce has said that all 
history is contemporary history and that no uustory can be 
anything but this.1 His meaning is that even a comparatively 
sophisticated Man in Process of Civilization is still, like 
Primitive Man, the prisoner of hiş own time and place. He is, 
indeea, their prisoner in two senses. 9 " 

He is their prisoner in the objective sense that his only stand- 
ing-ground for viewing the upper reaches of the river of History 
18 the constantly moving locus of the mast-héad of the little 
boat in which the observer himself is travelling all the time 
pens eet Sie of the Same ever-rolling streanf. This is the 
eek ie cach suscessive generation of historians in the 
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_ The historian is also thé prisoner of his own timé and place, 
in a subjective sense. We have just observed that our Modern 
Western historians have been’ so Successful in bringing „the 
Egyptian emperor Ikhnaton back to life that they too, like his 
Egyptian contemporaries, are moved to feel strongly about him. 
Yet they do not feel about him in the same wayeas his*Egyptian,, 
contemporaries felt. Their feelings about this reanimated 
Egyptian figure who was ŝo controversial a character in his 
own lifetime find their fuel, not in the philosophical, eeligious, 
and political controversies that were rife in the New Empire o 
Egypt in the fourteenth century B.C., but in controversial 
current issues in the life of the historians’ own society in°their 
own day. They have written about Ikhnaton with,something 
of the same animus, for him or against him, which’they would 
have shown if they had been writing about Lenin or Hitler or 
Churchill or Franklin D. Roosevelt. In ther words, they have 
Imported into their feelings ahout Ikhnaton something of their 
feelings abowercontroversial contemporaries of their own; and, 
n so far as tey have done this, they lave drawn Ikhnaton out 
of his own social milieu into theirs. 

Even the most highly gifted historians svill be found, on 
examifiation, to have renfained prisoners to some extent—as 
can be seen in the case of Gibbon, who, in writing Tie History 
of the Decline and Fall of the Roman Empire, might seem, at first 
sight, to have éhosen a subject that was sharply detached from 
the life of The historian’s own prosperous and confident genera- 
tion in his own Western Society. Yet Gibbon was a prisoner 
of his own time and place in at leastothree ways. ‘He was. 
Inspired to choose his subject by a personal experience which 
linked the Roman Empife in the Age of the Antonines with the 
Rome of a.D. 1764; he was able to enter imaginatively into the 
life of the Romane Empire in the Antonine Age because he 
felt an affinity between this and tho life of his own generation 
m a Modern Western Society; and he was concerned to inquire 


whether his own society could ever be overtakéa by the dis- 


aster that had actually overtaken another society whose 
affinity with his own he‘had recognized. n ; 

Thus the-historian’s transcendence of self-centredness is 
never more than partial, and imiperfect; ‘and éven contem- 
Poraries whe have’ been brought up in different cvltural’ 
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-milieux find it difficult to appreciate one another’s mutually 
alien cultural heritages now that a Modern Western tech- 
nology has given them the means of meeting one another. In 
the world of A.D. 1956 the greatest cultural gulf was not the 
rift between a-Jrdaic Western Liberalism and a Judaic 
Western Comniunisrny it was the chasm between the whole 
Judaic group-of ideologies and religions—Communism, 
Liberalism, Christianity, Islam, and their parent Judaism itself 
—on the‘one hand and the Buddhaic group of philosophies and 
religions—post-Buddhaic Hinduism, the Mahayana, and the 
Hinayana-on the other hand. In the bridging of this chasm 
the contemporary historian has a part to play which is as 
difficult as it is important. The sell-correction through self- 
transcendence, which is the essence of his profession, no doubt 
always falls short of its objective; yet, even so, it is something 
to the good; for to some extent it does succeed in shifting the 
mental standpoint, and widening the mental horizon, of an 
innately self-centred living creature. j 
This transcendence of self-centredness to some degree— 
though, no doubt, imperfectly, at best—is therefore an achieve- 
ment that is common to all historians of all schools. But the 
slightly widened horizon which the historian’s angle ot vision 
epens up has displayed different pictures of the Universe to 
historians of different schools. So far, there,have been two 
fundamental alternative views, 

“One of these two views sees the rhythm of the Universe as a 
cyclic movement governed by an Impersonal Law. On this 
view the apparent rhythm of the stellar cosmos—the day-and- 
night cycle and the annual cycle ¢f the seasons—is assumed 

to be the fundamental rhythm of the Universe as a whole. 
This astronomical view of History provides a radical correction 
of the bias towards self-centredness that-is innate in every 
living creature; but it corrects self-centredness at the price of 
taking the significance out of History—and, indeed, out of the 
Universe itself. From this astronomical standpoint it is im- 
possible for an historian to believe that his own here and now 
ie al Ppa tipotiatice, but it is equally difficult for him to 
at any other human being’s here and now has ever 

„had, or will éver have, anly special importance either. In the 


words of an Hellenic philosopher-king, 
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The rational soul ranges over the whole cosmos and the surrounds 
ing void and explores the scheme of things. It reaches into the 
abyss of boundless Time and not only comprehends, but studies the 
significance of, the periodic new birth of the Universe. These 
studies bring the rational soul to a realizatipnsof the truth that 
there will be nothing new to be seen by these who come after us, 
and that, by the same token, those,that have gone before us have 
not.seen anything, either, that is beyond our ken. In this sense it 
would be true to say that any m/in of forty who,is endowed with 
moderate intelligence has seen—in the light of the uniformity of, 
Nature—the entire Past and Future. 

Hence, in the Graeco-Roman World and in the Indian 
World, in both of which this view was prevalent, Sistory. was 
rated at a low value. In the words of an Hellenic philosopher- 
scientist, 


The poet and the historian. differ not,by°writing in verse or in 
prose. The‘work of Herodotus might be put into verse, and it would 
still be a species of History, with metre no less than without it. 
The true difference is that one relates what has happened, the 
other what may happen. Poetry, therefore, is 2 more philosophical 
and @ higher (arovSadrspov) thing than History; fore Poetry 
tends to express the universal, History the particulars By the 
universal I mean how a person of a certain type will on occasion 
speak or act, according to the law of probability or necessity. . . . 
The partiqular is—for example—what Alcibiades did or suffered.2 


The Indians, being more whole-kearted than the Greeks in 
living up to this Greek and Indian philosophy, disdained to 
write history, The Greeks, though their theoretical contempt 
or History was as great as the Indians’ contempt for it was, 
were moved by cheir keen curiosity to study History, and by 
their fine aesthetic sense to embody tke results in great works 
of literary art. Yet, in spite of the ‘production of these monu- 
ments of Greek historical writing, Aristotle’s low estimate of 
History was the considered verdict on History that would have 
been given by most Greeks in most ages of Hellenic history, “as 
well as by almost all Indians at all times. ta S 


kd 6 
1 Marcus Aurelius Antoninus, Medifatioiis, Book XI, chap. +. 3 
2 Aristotle, Roetics, cliap. o (1451 B), translated by Butcher, Ş. H., it) 
Aristotle's Theory of Poetry and Fixe Art (London 1902, Macmillan). 
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= The other fundamental view sees the rhythm of the Universe 
as a nen-recurrent movement governed by Intellect and Will. 
The play of Intellect and Will is the only movement known to 
Man that appears to be unquestionably non-recurrent; and on 
this view the fundamental rhythm of the Universe as a whole is 
5 2 4 A . 
vassumed to be identical with the rhythm in the career of an 
individual human being. It ig assumed to be a drama that has a 
beginning and an end, that *s punctuated by crises and by 
decisive évents, that is animated by challenges and responses, 
and that unfolds a plot like the plot of a play. This volitional 
view of History gives History the maximum of significance, in 
contrast to the cyclic impersonal view; but it does this at the 
risk of tempting the historian to relapse into the self-centredness 
—innate in every creature—which it is the historian’s mission 
to transcend. 

This is the view of History that was prevalent in Isract and 
that has been inhérited from - Israel 
through Jewry’s congener the Zoroastrian Church; by Christ- 
ianity and Islam. In the Judaic societies, History has been 
rated at a high value at the 
importance which’a se 

It is true that the in 
ave deemed, on this vie 
human beings, 


opened the door to”self-centredness by 
casting themselves, in rivalry with one another and ignoring the 
rest of Mankind, for the privileged role of beirg God’s ‘Chosen 
People’, who, in virtue. of God’s choice of ‘them, have a key# 
part to play in History—ifi contrast to a heathen majority of 


Mankind who are worshippers of false gods. A soi-disant 
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to spurious divinities. The affirmation that ‘there is no god 
but God’ is deemed, by the adherents of the Judaic religions, 
to entail the commandment: ‘Thou shalt have none other 
gods but Me’; and what God is believed to feel about false 
gods sets the standard for what God’s ‘Chosch People’ believe 
themselves entitled to feel about heathen humdn beings. e 

Thus, in the Judaic societies, Human Nattire’s innate self- 
centredness is consecrated by being given the blessing of a God 
who is held to be not only almighty but also all-wise and all- 
righteous, This formidable enhancement of self-centredness 
1s an evil that is inherent in the belief that there iza “Chosen 
P cople and that I and my fellow-tribesmen are It. And this 
evil is not exorcised by rising, as the Prophets have xisen,-to a 
sublimely austere conception of the mission to which the 

Chosen People’ have been called. They may accept the hard 
doctrine that they have been called, not to enjoy unique power, 
wealth, and glory, but to bear unique burdens and to suffer 
unique tribulation? for the fulfilment of God’s purposes; 
but, even then, their abiding belief in their own uniqueness 
Still orients them towards a centre`that lies in themselves and 
not in the God from whose-fiat their uniqueness derives. This 
is the moral effect, a fortiori, of those latterday Western ideol- 
ogies, such as Communism and National Socialism, in which 
the Judaic belief in being a “Chosen People’ has been retained 
while the complementary Judaic belief in the existence ef an 
Almighty God has been discarded. 

Thus the’ Judaeo-Zoroastrian vieve of History, like the Indo- 
Hellenic view, offers us an escape from one evil at the price oi 
involving us,in añother. The picture of a cyclic Universe 
governed by impersonal laws of Nature promises to cure 
Human Nature of its self-centredness at the cost of robbing 
History of its significance; the picture of a non-repetitive 
Universe governed by a personal Géd promises to give History 
a maximum of significance at the cost of tempting holders of 
this view to relapse into self-centredness and to allow them- 
Selves to run to extremes of it with an untroubled conscience. 
Confronted with a choice between these two alternatives, we 


1 See Wright. G. E., The Old Testament against its Environment (London 
1950, Student Ghristiaa Movement Press); Rowley, Æ. H., The, Biblicat 
Doctrine of Election (London 1959, Lutterworth Press). 
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{may find ourselves shrinking from choosing either of them when 
we have observed the sinister side of each. Yet these are the 
two’ fundamental alternative views that have been accessible 
to human souls so far; and today a majority of Mankind holds 
either one of these two views or the other. The dilemma 
‘presented by the’choice between them will haunt us throughout 
our inquiry. At the same time thers have been other views in 
the field; and two, at least, ĉof these have been important 
enough in the history of Man in Process of Civilization to 
deserve some notice. 

One of ttæse two views sees in History a structure like that of 
a Modern Western piece of music—-though, in origin, this 
view is not Western but is Chinese. In this Chinese view, 
History is a series of variations on a theme enunciated at the 
start; and this view cuts across both the Judaeo-Zoroastrian 
view and the Indo-Hellenic, which are complementaiy to 
each other besides béing: mutually exclusive. 

The Chinese view is akin to the Hellenic both in seeing the 
thythm of History as being repetitive and in not being self- 
centred. My generation, here and now, is felt to have no worth 
by comparison with a Classical Pas‘ whose example is believed 
to provide an absolute standard of conduct for all subsequent 
ages in all conceivable circumstances. + The best that we, in our 
generation, can do to make ourselves less unworthy of our 
foreLears is to model our conduct on theirs, as recerded in a 
classical literature, as faithfully as we can. On the other hand 
the Chinese view is akin io the Judaeo-Zoroastrian in seeing 
History in terms of personality and in seeing it as being full of 
significance, The repetition of classical precedents is not an 
automatic result of the operation of an Impersonal Law; it is a 
conscious and deliberate act which is inspired by admiration 


and is achieved by moral effort. There is a sense—self-evident; 


no doubt, to Chinese minds when they come across the Judaic 
and Indian views and 


é s compare these with their own?view— 
in which this Chinese view gets the best of both the Indian and 
the Jewish World and so eludes our Indo-Jewish dilemma by a 
characteristicaliy Chinese feat of deftness and tact. This 
Chinese view, like the Greek, has inspired -notable works of 
historical Literature, and, unde? a recent exotic top-dressing of 
Communism, it was perhaps still reigning, in A.D. 1956, in the 


t 
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psychic underworld of nearly a quarter of the human races 
The weakness of the Chinese view issthat, in contrast to both the 
Jewish and the Indian, it is archaistic, epimethean, and static. 

The other of the two secondary views sees the movement of 
the Universe as a chaotic, disorderly, fortuitous flux, in which 
there is no rhythm or pattern of any Kind f be discerned» 
This has been the prevalent vielv of one scliool of Western 
historians in a post-Christian age of Western history. It will not 
bear comparison with either the Indian view or the Jewish;,, 
for, when confronted with cither of these, it stands convicted of 
failing to go to the root of the question—‘What isthe nature 
of the Universe ??—that, all historians ought to be trying to 
answer. ° oer Ge 

This Late Modern Western answer to a fundamental 
question is a superficial answer because,it is content to accept 
the concept of Chance uncritically as being a sufficient ex- 
planation of the nature ef the Universe, without taking 
cognizancé pf ‘the ‘philosophers’ analysis of it. Yet Bergson, 
among other contemporary Western philosophers, has pointed 
out? that the notion of Chance, Disorder, and Chaos is merely a 
relatiye and not an absolute one. bs 


__ If, at a venture, I select, a volume in my library, T may replace 
it on the shelves; after taking a glance at it, with the remark “This 
isn’t verse’, But is this really what I perceived when I was turning 
the pages? Clearly nat. I did not see, and I never shall see, an 
absence of verse. What I did see was prose. But, as it?s poetry that 
I am wanting, I express what I find in terms of what I am looking 
for; and, instead of, saying, ‘Here is some prose’, I say ‘This isn’t 
verse’, Invergely, if it takes my fancy to read some prose and I 
stumble on a volume of verse, I shall exclaim ‘This isn’t prose’; 
and in using these words I shall be translating the data of my 
Perception, which shows me verse, into» the language of my ex- 
pectation and my interest, which are set u 
therefore will not hear of anything else. D 


pon the idea of prose and 


the appearance of Chanée, 
t a negative finding disguised ta 
on. The order that we fail 
ot Order in the absolute, 


As Bergson lucidly explains, 
Disorder, or Chaos is nothing bu 
an illusorily*positive form of expressi 
to find in a particular situation is n yet 

1In L’Evolution Créatrice, 24th edition (Paris 1921, Alcan); PP: 239-58. ~ 
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but merely one order, out of a number of alternative possible 
orders,-for which we happen: to have been looking. In finding a 
chaos, all that we have discovered is that we have stumbled 
upon some order which is not the particular order that we are 
seeking. Our investigation will not be complete till we have 
‘verified what this unsought and unexpected order is; and, 
when we have identified it, we shall have under our eyes an 
order and not a chaos. ; . 

On this showing, perhaps all that is meant by historians of 
this antinomian Late Modern Western school, when they 
declare th2+ History is an unintelligible chaos, is that they do 
not find in it either of the two forme of order that are most 
familiar to‘chem. They do not find in History either the Jewish 
rule of a living God or the Greek rule of an Impersonal Law. 
But they have still to elucidate for themselves the third alterna- 
tive form of order that, is not finding either of those othez’two, 
they are bound to fiñd in History ex hypothesi; and we may be 
sure that, in the meantime, they do see some order, pattern, 
and shape in History at some level of the Psyche; for, if they 
saw no shape in History, they could have no vision of it. 
When they protest that they see no shape, what they are really 


pattern that some Late Modern histor- 
following is indicated by the crudeness 
of the fragments of it that rise to the level of their consciousness 
es to the surface of the sea fron! a hulk 


bottom: Samples of these uncritically 


¢ (perhaps, after all, not worse than a yecent 
Aifty years of Europe’ that Da di 
and ‘Griental’ 


r 
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nouns decadence, stagnation, corruption, despotism, fanati-e 
cism, superstition, and irrationality. & z 

Such shreds and tatters of foundered and forgotten patterns 
are bound to govern the thinking of historians for whom it is a 
dogma that, in Histoty, no pattern of any kind is to be found; 
for, in truth, every thought and every word is & pattern founde 
by the Mind in Reality; and a éomplete rentnciation of all 
patterns, if this could really be achieved, wopld .reduce the 
Mind’s picture of the Universe to the ‘perfect and “absolute ., 
blank’ that was the beauty of the Bellman’s marine chart. 
An antinomian historian who still had the courage of his 
convictions when he had grasped their philosophical con- 
Sequences would find himself having to renounce mot only 
Marcus Aurelius’s pattern and Saint Augustine’s and Con- 
fucius’s, and not only those scraps af patterns—‘Europe’, 
‘Oriental’ and the rest—which professedly antinomian histor- 
lans have usually allowed themselves withdut realizing that this 
was inconsistent with their own doctrine. The uncompromising 
antinomian would have also to renounce the patterns inherent 
in the proper nouns ‘Nicaragua’ and ‘Napoleon’ and in the 
common nguns ‘country’, ‘king’, and ‘man’. He would have, 
1n fact, to achieve that suspension of all discursive thought 
which is part of a mystic’s yoga for extricating himself rom the 
world of phenomena; and, since this is, of course, just the 
Opposite o£ the antinomian historian’s intended objective, itis a 
consequence that woutd seem to reduce his doctrine ad absurdum. 

Meanwhile, pending a settlement of accounts between the 
antinomian historians and the philosophers, we shall perhaps 

€ justified in seeing in the chaotic view of the nature of the 

Jniverse, not a distinct positive view, on a par with the cyclic 
view and with the volitional view, but simply a useful reminder 
that neither of these two fundamenta? views is more than a 
hypothesis that is open to challenge? 

1 See Carroll, Lewis, The Hunting of the Snark. 
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IF we set out to make a survey of the religions that have been 
practised at different times and places by the numerous human 
societies and communities of whom we have some knowledge, 
our first impression will be one of a bewilderingly infinite 
variety. Yet, on consideration and analysis, this apparent 
variety resalves itself into variations on Man’s worship or quest 
of no more than three objects or obiectives: namely, Nature; 
Man himself; and an Absolute Reality that is not either 
Nature or Man but is in them and at the same time beyond 
them. 

Anyone who has been brought up in the tradition of,ene of 
the Judaic religions ‘will have besn predisposed by his spiritual 
heritage to approach Reality in Its personal aspect as God— 
the One True God of Judaism, Christianity, and Islam; and 
this approach to Reality may be called an act of worship as 
aptly as the act of worshipping Man or worshipping Nature. 
But Muslim, Christian, and Jewish mystics’ pass on from this 

personality to a union with Reality in 


of Nirvana will b 
‘if he is a Hindu, j 


1 A neuter substantive, 


EA e h to be Gistingui: Pas f antive 
_ “Brahma, which i the A guished from the masculine subst: 


a anskrit : ity in 
Its aspect as a person rit name fon the same Absolute Reality 
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it might be more accurate to describe as an intuition that the A 
apparent distinction between his ewn personality and the 
Absolute is illusory. e 
Thus, though the first approaches of the Indian and the 
Judaic religions are ntade from different angle$ along different 
paths, the Indian vision of Reality ae ân impersonal state e 
of Being is not unknown to the Judafc religions; and, conversely, 
the personal aspect of Reality, which is to the fore in the 
Judaic religions, is not unknown to the Indian religions. 
The Hinayanian Buddhist gospel of self-liberation through 
self-extinction has not been able to dispense with the spiritual 
support of a human sayiour in the person of the Buddha 
Gautama. The Mahāyāna’s line of approach to Reality lies 
through the human wayfarer’s relation with a bodhisattva 
who, in all but name, is a personal saviour-god. In post- 
Buddkaic Hinduism, the Mahayanian bodhisattvas have their 
counterparts in saviours who ase personal and divine avowedly. 
Thus the ‘djfférencé between the Indian and the Judaic vision 
of Reality proves, on examination, to’ be, not a difference in 
view, but one of emphasis. In both visions, Reality reveals 
itself in two aspects, as a personal God and asa unitive state of 
spiritual Being ; neither of these aspects is eliminated in either 
vision; and, whether we <are thinking primarily in Indian or 
primarily in Jugaic terms, we cannot think of Reality as being 
either Brahma-Nirvana or God exclusively. Throughout this 
inquiry, we shall have to try to think in terms of both the 
personal and the impersonal aspect of Reality at once; and this 


comprehensive way of thinking is hard to achieve and no less » 
hard to express. THe personal form of expression will be likély 
to predominate in a book written. primarily for Christian or 
ex-Christian readers by a writer brought up in a Saunt 
milieu. But, wherever the present writer drops into a 
Christian Judaic usage, the reader “must construe hiz Jo pi 
language as a shorthand script for referring to cee in P 
of those two, out of its perhaps inne facets that ha $ 
revealed themselves, so far, to human seeXers. “Ri 
If weeare right in concluding that all the higher pee 
have an iderftical object of their worship, Or objective a eir 
quest, in a Reality that is.one and the same behind its diverse „ 


aspects or facets, we shall be confirmed in our finding that the. 
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_ alternative objects or objectives of Religion are only three; and 
we shall then find that the history of Man’s choice between 
these three alternatives is a drama that, in our time, is not yet 
in its last act. We can already, perhaps, make out the elements 
of the plot, but‘ we do not yet know the dénouement. Man 

e begins by worshipping Nature; when he ceases to worship 
Nature, he is left with a spititual vacuum which he is impelled 
to fill; and he is then confronted with the choice of substituting 

_for the Worship of Nature either a worship of himself or an 
approach to Absolute Reality through the worship of God or 
quest for Brahma or for Nirvana. This religious issue was 
raised by the recent rise of the civilizations, and it has not yet 
been decided. Ina twentieth-century world in which the whole 
living generation of Mankind is. being knit together into a 
single society within a framework built by Western technology, 
this is the fundamental issue underlying all current economic, 
political, and ideological controversies. Shall Man worship 
Man or shall he worship God and seek Brahmé-Nitvana? 

Of these three religions or spiritual paths that have been in 
competition for Man’s allegiance during the Age of the 
Civilizations, the worship of Nature is by far the oldest and the 
Most deeply rooted. What Man’s original ‘religion may have 
heen 1s a question that was still under debate in A.D. 1956. The 
evidence existing at that date did not seem to warrant either the 
rejection or the adoption of Father W. Schmidt’s theory based 
on his observation of common elementsvin the religions of the 
most primitive surviving peoples, now scattered in holes and 

“Somers at opposite extremities of the inhabited surface of the 
Earth. Father Schmidt’s conclusion“is thatthe worship of God 
which has been brought into the field by the latterday higher 
religions is a revival, not an innovation, and is, in fact, a 
revival of the earliest religion of Mankind.‘ It is, indeed, cor- 
ceivable that Man did not begin to worship Nature until he 
had begun to be able to manipulate her for his own purposes; 
ee it would perhaps be difficult to worship a power which one 
= ad no hope of being able to influence. The worship of Nature 
will have had its floruit in the long age during Which Man felt 
hims¢lf to be neither wholly impotent in the face of Nature (s0 


=> 1See Schmidts Father W., ‘The “Orig 
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that it was now no longer quite useless for him to try to influence e 
her) nor wholly master of her (so that to try to influence her 
was still worth his while). This period, which will have begun 
when. Man began to pass out of a purely passive food-gathering 
stage of winning his‘livelihood into a comparatively active 
hunting and fishing stage, must have lasted fôr hundreds of 
thousands of years. This is a long Spell of time by comparison 
with the 3,o@0 years or thereabouts during which Man— 
having reached a stage in his history at which he is no longer o 
willing to worship Nature because he fancies that he has sub- 
jugated her—has been torn between Man himself and God as 
the object of his worship {or between human power or happi- 
ness and Brahma-Nirvana as his spiritual objective?» 
Man did achieve the subjygation of Non-Human Nature in 
the Upper Palaeolithic Age a few tens of thousands of years 
ago—et a date, that is to say, which is very recent on the Time- 
scale of the age of the Human Race, but isa considerable time 
ago on the Timé-scale of the age of the civilizations. Since that 
date there has been no possibility of any other creature’s 
challenging Man’s supremacy on Earth, and no possibility of 
Man’s dosing his battle with, Inanimate Nature so long as the 
climate of the Earth’s surface remains within the range within 
which it has oscillated sirce this planet first gave harbour te 
Life. Before the close of the Upper Palaeolithic Age, all Man’s 
subsequent, technological triumphs that have been achieved 
within these last few tens of thousands of years—down to the 
discovery of the techniques for combating or fostering disease- , 
getms and for splitting the atom—were already virtually 
assured. They could havé been predicted, no doubt, at any 
stage, by a twentieth-century man of science if he could have 
been carried back into the past by, some Wellsian ‘time- 
machine’. a F Ai : 
Yet, in spite of this apparently decisive and definitive victory 
of Man ever Non-Human Nature; the worship of Nature is still 
to be seen embedded in the living higher religions. Its presence 
is very evident in current,Hinduism (e.g. in the worse eae . 
lingam as a symbol of the self-reproductive power of Li e). 
It is also to bë seen in the Mahayana (eg in the charting ot the 
structure of the Subconscious Psyche in the mandalit) and in, 
Christianity (é.g. in the cult-of the Mother and Child and in the - 
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sacrament of the Bread and the Wine). The worship of 
Nature is to be found evea in Įslam, which is the most rational 
ofall the living Judaic higher religions, and which is a match 
for Judaism itself in the severity of its monotheism and in the 
clearness of its dpprehension of the transtendent aspect of God. 
The Black Stone fetish embedded in the wall of the Ka‘bah 
at Mecca may serve as a s¥mbol of the survival of elements of 
Nature-worship, not only in Islam itself, but in all the living 
higher religions. 

Moreover, these elements of Nature-worship embedded in 
living higher religions are something more than the fossilized 
remains of a dead primitive religion: they are indications that, 
below the surface of.the Psyche, the worship of Nature is still 
alive. It is alive because the Non-Human Nature over which 
Man won his decisiye victory in the Upper Palaeolithic Age 
is only one half—and this the less formidable half--of the 
Nature with which Man is confronted. The other half of 
Nature, with which Man still has to cope, is Nature as he finds 
her within himself. 

Non-Human Nature can be subjugated by Man by main 
force. It is true that, on the face of the Earth in A.D. 1956, there 
were some striking exhibits—for instance, “the ‘dust-bowls’ in 
the basins of the Yellow River ard the Mississippi—of the 
posthumous revenge that even Non-Humgn Nature has 
sometimes succeeded in taking on her high-hanged human 
conqueror. On the whole, however, shechas yielded to Man like 
a docile sheep, whereas» Human Nature has shown itself as 
t and as recalcitrant to human control, as a goat or a 
camel or a mule. When Man tries tô coerce Human Nature, he 
defeats his own purpose; for, so far from cowing it, coercion 
merely stimulates its obstinacy, rebelliousness, and animosity. 
It was Human Nature-that Horace had in mind when he wrote 
that Nature will always Keep on coming back at you, even if 
you drive her out with a pitchfork; and, in the Subconscious 


Psyche’s repertory of ‘primofdial images’, this Nature that is 


Man’s inseparable and intractable sompanion is expressively 


“portrayed as a’ bull. This creature, far stronger physically than 
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Mañ, which Man has precariously subjugated by the exercise 
1 Naturam expellas furcâ, tamen usque ‘recurret.’—Horace, Epistulae I, 
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“tea Intellect and his Will, is an apt symbol for*those sub- 
a ig a a and powers in the Psyche which are so i 
ee ore difficult for the Intċllect and the Will to cope with 

= ry veritably non-human living creature is. 
wo antithetical alternative policies for coping with this 
ae bull are commended in two significantemyths. In the 
Sra tie ari a hero slays, the monster and staggers forward i 
aoe ak s inseparable carcase weighing on his shoulders. 
e Zen Mahayanian Buddhist myth a boy-hérdsman makes 


fri i 
ends with the great ox and comes home riding on the © 


Sak back to the music of the rider’s flute. The boy’s deft 
enn | is a more effective way of dealing with Man’s 
aie than the hero’s crude resort to force; for, the force 
Niiute ometimes recoils upon its user, even when Non-Human 
A is its target, is a wholly inappropriate instrument for 
eee the psychic bull. The contrast between these two 
aoe ical policies lies at th¢ heart of a problem which was 
ee au the peopl® of the United States in the sequel to the 
ee md World War. In a previous chapter of their history, in 
ch they had been breaking in the physical continent of 
ie America, thé people of the United States had disposed 
the historic bison on thé Great Plains in Mithras’ way: they 


had just set upon him and exterminated him. But nów they 


Ww . seine : : 
ere having to.cope with a psychic bison incarnate in the 


Russi ; y à 3 à 
ogre in the peoples of Asia and Africa and Indian America, 
the Americans’ own, European kingmen, and, most awkward 


of all, in the’ Americans themselves; and this could siot be done 
Y the drastic methods that had proved £0 effective in dealing . 
avages who could be 


With forests, wild animalss and human s 

treated as par ~~ continent’s fauna. In A.D. 1956 the 

aie part of their continen 1 
mericans were heing pushed, by the sudden transformation of 

: E dramatis personae*on. their stage, into’ changing over from the 
‘ithraic tactics to the Zen Buddhist#actics at short notice, and 

this task of psychic re-adaptation was imposing On them a 

Severe nervous strain. i 

Sa abiding untamed powe 

uman Nature has been un 

a Civifization since the discovery © 
ill by the philosophers. though’ the phlosory 

Sone to the same lengths of Aybris in all societies. us À 
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uncompromisingly rationalistic Legist school of philosophy was 
” eventually driven off the,field by a Confucian school which 
tempered its Rationalism witha conservative respect for a pre- 
rationalist tradition. In India the Hinayanian Buddhist school 
of philosophy »recognized that the demonic sub-rational 
elements in Human Nature could not be conquered without an 
arduous struggle, and it was concerned to conserve psychic 
energy for employment on the Will’s formidable ethical enter- 
prise by:discouraging the Intellect from exploring the bound- 
less realm of Metaphysics. Yet the Hinayana underestimated 
the difficulty of the task that it was setting itself; for it believed 
that Desire could be extinguished by the Intellect and the Will 
through their own unaided efforts. In Greece the rationalism 
of the philosophers was still more overweening. It was in- 
clined to ignore the existence of the subconscious abyss of the 
Psyche altogether; to treat the Intellect and the Will as.if they 
were the whole of Human Nature; and to deify them as if they 
were masters of the situation. € č o 
When the Intellect arid the Will thus ignore the subconscious 
abyss of the Psyche, they do so at their peril; for, so far from 
being the whole of Human Nature, they°are merely a spirit 
moving upon the face of the watetg2—a feeble light cast by 4 
wick that Graws its faint luminosity from the opaque oil in the 
bowl of the lamp on whose surface the wick is floating. “The 
ee in the darkness, and the darkness comprehendeth 
Ata time when this question of the relation between the Will 
i and Intellect and the Subconscious Psyche was much on the 
a s mind, he found himself in Southem California among 
mE EN fas of Los Angeles. The city is so extensive whe 
pas ee yi ¢ standard of mobility even of the driver of an 
Sate ihe a the pedestrian visitor is prone to forget that, 
plane hee of the continent as seen by a traveller in an aero- 
ned garden-city which, on the ground, seems boundless, 
d ely a tity patch of verdure marooned in the midst of a vast 
desert. Moreover, the green is so perpetual that the spectato™ 
is also prone to forget “that it i perpetual that the sp 4 
likevsise perpetual AS at it is kept in existence only by 
the sprinklers wisina eedah Though on every: lawn’ he see 
7) 2 Seo Rieth ing ane tusning all day long, he soon comes 
~ tusther Chapter 5, p. 62, below. 3 Pre A A 12 3 John i. 5° 
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to take the lawns for granted, as if they had been natural, 
products of a non-existent rainfalls So it gives him a.shock 
when on some vacant lot—kept vacant, perhaps, by a speculator 
in the hope of rising prices—he sees the savage desert sage-brush 
bristling up out of a parched and dusty ground. He then 
realizes that, under the artificial green da{vns, the same savagee 
Nature that has here broken its Way to the surface is all the 
time eagerly waiting for an opportunity thus to come into its 
own again. This is the precarious position of the Inteilect and 
Will. At any moment they may be impaled on the bristles of 
the sprouting sage-brush, be tossed on the horns of the goring 
bull, or be blown up from the crater of the erupting volcano. 

In spite of his pride of Intellect and Will, Man kas, for his 
self-preservation, to find some way of coping with a Nature 
that, in the Human Psyche, is still untamed and that, in this 
psychic field, cannot be tamed by force. Man has met this 
need by unavowedly retaining the worship of Nature in an age 
in which his official“object of worship is either himself or God. 
The relics of a once official Nature-worship that are visibly 
embedded in the living religions are only a small fraction of the 
Nature-worship that still survives, as the Pyramids and other 
visible remains of*dead civilizations are small compared with 
the wealth of the relics that the arghacologists disinter from 
below the ground, and as the peak of an iceberg that protrudes 
above the surface of the sea is small compared with the mags of 
the iceberg’s submerged base. . x A 

The new Western science of Psychelogy, which has come into 
action in the lifetime of the living generation, has begun to 
reveal the vast subferranéan temple of Nature-worship in the 
Psyche’s subconscious abyss; and it has already demonstrated 
that this worship—long since repudiated on the rational 


surface of Life—ha$ survived at these lower levels because, at 


these depths, Human Nature is still & wild as ever it was. The 


Intellect and Will may have gained a decisive victory over 
External Physical Nature perhaps as long as 30,000 years ago ; 
and, perhaps as long as 3,000 years ago, they may have staked 
out a claim to Be the only elements in Human Nature that are 
of any account. Yet they are only just beginning, in our day, 
to discover, explore, and so perhaps master, step by step, the 


actually still tintamed Inner Psychic N 
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The Nature that Man is still worshipping unavowedly in the 
subconscious depths of his- psyche is Janus-faced. 

The first aspect in which Nature presents herself to Man’s 
intellect and will is as a monster who is creating and destroying 
perpetually, prodigally, aimlessly, senselessly, ruthlessly, and 
immorally—or} it might be more accurate to say ‘unmorally’, 
since this bestial Nature dies not seem even to be aware of 
there being any difference between right and wrong. This is 
the seamy side of the picture of the Universe that has its 
respectable side in the Indo-Hellenic vision of a cyclic move- 
ment governed by an Impersonal Law. Whereas the astro- 
nomical side of the picture deadens Human Life to insigni- 
ficance, tke demonic side livens the Universe into a nightmare 
of lust and of bloodthirstiness. _In the external, physical 
dimension, this nightmare was seen at close quarters by the 
crew of the Kon-Tiki, who, in sailing across the Pacifie on a 
raft awash, found themselves ir direct contact with the only 
considerable province of an External Pliysical Nature which 
post-Palaeolithic Man had not tamed by A.D. 1947. The 
Behemoth and Leviathan of The Book of Jos are symbols of 
this demonic aspect of Nature in the psychic dimension as 
well as the physical. ‘Canst thou ‘draw obt Leviathan with 
an hook? ... He is a king over all the children of pride.’1 

This monstrously creative-destructive epiphany of Nature 
has been deified as Vishnu-Shiva, Durga-Kali, Cybele-Hecate; 
and the human worshippers of this Protzan Janus-faced power 
have sought to win its cooperation with their hunian purposes 
by pandering to Nature’s lust and bloodthirstiness in such 
practices as ritual prostitution ana’ as the sacrifice of living 
creatures on an ascending scale of agony in which the most 
efficacious victim of all is the sacrificer’s only child. Classical 
arenas of this hideous worship of Nature thé monster have been 
Mexico, West Africa, Inuia, and, above’ all, Canaan. 

Since there cannot be lust and cruelty without suffering, 
and since a cosmic monster has no other target than herself on 

_ Which the suffering can be inflicted, Nature the monster 
_ “necessarily has another aspect in which she presents herself as 
Nature the victim, sacrificing herself to herself for the sake of 
preserving her existence, making her progress, and fulfilling 

° - 1 Job xli. ı ard 34. : 
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her mission. This is the tragic side of the picture of the Universee 
that has its triumphant side in the’ Judaeo-Zoroastrian: vision 
of an irreversible movement governed by Intellect and Will; 
and this other aspect of Nature was also seen at close quarters, 
in the external, phy§ical dimension, by the crew of the Kon- 
Tiki. A symbol of this tragic aspect of Naturé in the psychice 
dimension, as well as the physical} is the dragon Ti’amat, out 
of whose slazghtered body the matricidal gods fashioned the 
Universe according to the Sumerian myth. This efficaciously 
suffering aspect of Nature has. been deified in the tableau of 
the victim-child and the grief-stricken parent: Tammuz and 
Ishtar; Persephone and» Demeter; Rachel weeping for her 
children because they are not;} the mother through Wwhose.soul 
a sword shall pierce as she.watches her son being crucified. 
The human worshippers of Nature in this tragic aspect have 
sought to place themselves in sympathy with her by acts of 
self-sacrifice, and Canaan has*been one of the principal scenes 
of this tragic.form of Nature-worship too. 

The identity of Nature the victim with Nature the monster 
looks paradoxical at first sight; for these two aspects of one 
power, seem to stand at opposite poles of the moral gamut. 
Yet, when we read the Sumerian Epic of the Creation in the 
Babylonian version of it that our Modern Western archaeo- 
logists have retrieved, we find our sympathies veering round as 
we watch éhe transfiguration of Ti’amat from the monster of a 
fairy-tale into the heroine of a.tragedy. The odious dragon- 
mother of the Universe who has tufned against her own off- 
spring and has set out to destroy thenf begins to excite pity 
when, in the last fifty lines of Tablet IV, she meets her fate at 

e hands of Marduk, the champion of the gods of the younger 
generation. o 
A ce he crushed her skull. ... 


ead body, 
tful works. 


With his unsparing mace hi 
Then the Lord paused to view her d 
That he might divide the monster and do ar 
He split her, like a shellfish, in two parts. , 


The poem’s climax and Close is the transformation of a blin 
2 Luke ii. 35. 


1 K : a y 
Jer. xxxi. 15; Matt. ii. 18. 7, Englisli translation in 


? Enū i i sand 1 è : 
Eniima Elif, Tablet IV, lines 130an ih roce: Univenity mt 


Ancient Near Fasten Texts, ed. by Pritchard, J. B. ( 
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¿destructive force into a means of creation; and this transforma- 
tion comes about through ‘the transfiguration of the principal 
character in the drama from a monster into a victim, 

This metamorphosis of the goddess has its counterpart in a 
corresponding change in the spiritual’ significance of the 
worshipper’s act of sacrifice. Mesha’s accepted sacrifice of his 
eldest son and heir to Cheniosh,1 Abraham’s arrested sacrifice 
of Isaac to Yahweh,? and God the Son’s accepted sacrifice of 
Himself to God the Father are all ritually the same act, yet the 


God voluntarily Sacrificing Himself. Abraham’s arrested 
sacrifice of an unresisting Isaac is the middle term linking these 
two morally antithetical extremes. An Attis’ physical self- 
mutilation and a Christian monk’s spiritual self-dedication are 
likewise ritually the same act and likewise spiritually at 
Opposite poles; and the middle term linking these is the passage 
in the Gospels commending those who mutilate themselves for 


72 Kings iii. 27, ‘2 Gen. xxii, I-19. 3 Matt. xix. 12. 


3 
MAN-WORSEIP: THE IDOLIZATION OF 
PAROCHIAL COMMUNITIES: 


Mosr of the societies that have embarked on the enterprise of 
Civilization so far have started life on the political ‘plane as 
mosaics of parochial states. This has been the regular original 
structure of the civilizations of the third generation, which have 
arisen since the beginning of the Christian Era and whose early 
history is sufficiently well documented for us to he able to 
trace their institutions back to their origins. Since Wwe find the 
same dispensation prevalent ‘in the civilizations of the first and 
second generations, at the dates when’ thé curtain rises on their 
histories, we may infer that, in these too, the mosaic of parochial 
states is an origina? feature. This political structure of the 
Civilizations în their early days has ‘its counterpart on the 
religious plane. «In the civilizations of all three generations, at 
the earliest dates to which their surviving records take us back, 
the parochial communities into which a society is articulated 
in its first phase are not only the predominant political in- 
stitutions; they are also the predominant objects of worship. 
This worship of one’s own collective human power, as 
embodied Sn a parochial community and organized in a 
parochial state, has been in truth the master religion in the 
civilizations of the third generation, as well as in those of the 
first and second, But in the civilizations of the third generation 
the worshippers of parochial communities have shrunk from 
avowing that their allegiance to these gods in collective human 
form (France, Britannia, and the like) is paramount over their 
allegiance to one of the higher religions, because the civiliza- 
tions of.the third generation are younger than the higher 
religions and have each started life under the avgis of one or 
other of them, On the other hand the civilizations of the first 
two generations; to which we shall be confining our attention 
in the First Rart of this book, all arose before any of the hizher 


1 The subject of this chapter has been dezlt with in greater detail by the i 


writer in A Study of History, vol. iv, pp- 156-90, 206-22, 263-91, 303-20; 
vol. ix, pp. 7-8, 234-87. @ k 
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religions had made their appearance. Here too, the worship of 
parochial communities had to win its way at the expense of 
ancther religion that had previously held the field, but the 
traditional religion in this case was Nature-worship; and 
Man-worship was able to establish its ascendancy over Nature- 
worship without having to pay tribute to the subordinated 
religion by camouflaging ‘itself. .In this earlier religious 
revolution, there was no feeling that the old religion and the 
new religion were incompatible, and there was therefore no 
awareness that a revolution was taking place. Accordingly, in 
the civilizations of the first and second generations, at the 
earliest dates to which we can trace. their histories back, we 
find Primitive Man’s-legacy of Nature-worship not only co- 
existing with, but associated with, an undisguised worship of 
the parochial communities into which the nascent civilization 
has articulated itself. » 

In Egypt, for exainple, we find the worships of the Sun, the 
Corn, and the Nile surviving side by side with the self-worship 
of the cantons.1 In Sumer and Akkad we find the worship of 
Tammuz and Ishtar surviving side by side witk the self-worship 
of the city-states. In China we find an annual agricultural 
liturgy embedded in the Confucian Classi¢s, and an annual 
agricultural ritual, in which the prince communes with Heaven 
and ploughs the first furrow of the new agricultural year, 
surviving side by side with the self-worship of the Contending 

tates and of the oecumenical empire: by which they were 
superseded, In Canaan we find the worship of fertility-gods, 
ie Ve als and the asntoroths, and the agricultural rites em- 
edded in the Pentateuch, surviving side by side with the self- 
worship of the city-states and cantons. In Hellas we find— 
for example, at Athens—the annual agricvltural festivals— 
Thesmophoria, Anthesteria, Dionysia and’ the rest—survivirg 
side by side with the self-worship of the local city-state which, 
at Athens, is projected on to the goddess Athene. 

: In this gradual, peaceful, and imperceptible religious revolu- 
tion, the new religion has not only imposed itself on the old one; 
m many cases’ it has actually commandeered one of the old 
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Usually cailed ‘nomes by Medern Western archaeologists, because 
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Nature-gods to serve also as the representative of the newe 
worship of parochial collective,huntan power. There ase, it is 
true, some deifications of parochial communities—for instarice, 
Asshur and Romulus—in which the community-god bears the 
community’s name And has therefore presumably never had 
any previous other function, but has been calléd into existence? 
expressly in order to play shis political role. Such artificially 
fabricated cemmunity-gods seem, however, to be exceptional. 
Most of the historic parochial community-gods bear marks of 
having been in existence already as Nature-gods before they 
were given the additional role of serving as gods representing 
human communities. ə a 

In Attica, Athene continued to be the patronesssof olive- 
cultivation after she had been turned into Athena Polias—the 
deification of a parochial human community that took its 
name from her (for the names ‘Athens’ and ‘Athenians’ are 
derived from the name ‘Athene’; it isonot the goddess that is 
named after them). “Yahweh, on the evidence of the traditional 
account of the making of the Covenant between Yahweh and 
Israel on Sinai,*would appear to have been a volcano-god or a 
weather-god before he was adopted to serve as the war-god of a 
confederacy of nomad tribes. Amon-Re, who came to be a 
deification of the Thebaid and consequently of an Egyptian 
Oecumenical epipire, was a combination of the Sun-god, Re, 
with Amon, ‘the Breath of Life’, whose generative power -was 
symbolized in the portrayal of him as a ram. The gods repre- 
senting the cantons out of which the Egyptian United King- à 
dom and the Egyptian Empire were suctessively built up seem 
originally to have béen totéms representing aspects of Nature on 
which their worshippers had once depended for their live- 
lihood. This conscription of Nature-gods to serve also as 
community-gods put their worshippers at their ease by ensuring 
that Nature and Society should work in harmony; and the 
maintemance of this harmony seems to have been the principal 
objective of religious institutions and rites in Egypt and Sumer, 
the two civilizations of the first generation of which we have the 


least imperfect knowledge.? 
1 See Frankfort, Hs Kingship and the Gods (Chicago 


Chicago Preas), p. 160. 
2 See Frankfort, op. cit., passif, 


1948, University of | 
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o The process by which parochial-community-worship has 
been imposed on a previdusly established religion may thus 
have been different in the histories of civilizations of different 
generations, but one unhappy consequence has been the same. 
In all cases, the victory of parochial-coramunity-worship has 
worked havoc.* In the earlier of the two occurrences of the 
religious revolution, in which the. subordinated religion was 
some form. of an ancient Nature-worship, the kavoc-making 
effect of the victory of parochial-community-worship was to 
turn Polytheism into a destructively explosive force. 

Nature-worship is a polytheistic religion ex hypothesi, because 
Man worships Nature on account of her still being intractable 
to him, erid she is this only so long as he has not yet detected 
the fundamental unity and simplicity and regularity underlying 
her superficial diversity and multiplicity and capriciousness. 
But in an agricultural society a polytheistic worship of Mature 
does not drive the worshippers cf different Nature-gods into 
war with one another. A fratricidal strife does arisé, it is true, 
between farmer Cain, the worshipper of Nature the giver of 
crops, shepherd Abel the worshipper of Nature the giver of 
flocks, and huntsman Nimrod the worshipper of Nature the 
giver of game. Recent incidents in this wartare have been the 
corralling of the Eurasian Nomads by the Muscovite and 
Manchu champions of Sedentary Civilization in. the eighteenth 
cen tury of the Christian Era, and the North American farmer’s 
successive Wars of extermination, in tke nineteenth century, 
against the Indian hunte? and the Texan cattleman. But this 
strife between the worshippers of Nature in these different 
aspects of her bountifulness to Man has been no more than a 
minor theme in the history of Man in Process of Civilization. 
This is because no civilization has subsisted. by hunting and 
only one has subsisted’ by stock-breeding; all the others have 
subsisted by agriculture; “and, in an agricultural society, there 
18 no Inevitable conflict between the worshippers of an olive- 
goddess, a corn-goddess, and a wine-god. The same husband- 
man will worship all three agricultural divinities because he 
will be cultivating all three crops. 

There is no inevitable conflict, either, between the worship- 
- pers of the Same agricultural’ divinities in different parochial 
“communities. So far from setting them at variance, their 
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common agricultural religion is a bond between them. Though , 
the crops and the technique for toaxing them out of the 
Earth will vary from place to place according to the differences 
in the local soil and climate, there will everywhere be the same 
annually recurrent experience of hope and arixiety regarding 
the outcome of the husbandman’s activity. This activity is the ¢ 
cult of a divinity as well as,the cultivation of a plant, because 
the success that is indispensable for Homo Agricola’ s, survival is 
dependent only partly on what is done by the husbandman 
himself, and depends, for the rest, upon Nature’s mysterious 
activities. The common religion answering to this common 
experience will draw tagether all worshippers of Demeter 
and Dionysus everywhere. A Mexican peasant would have felt 
himself at home at an Attic festival in honour of the wheat- 
goddess, and an Attic peasant at a Mexican festival in honour 
of the-maize-god; and neither of them would have felt himself 
a stranger even in the rice-eating half of the World, where 
loaves andytortillas dre unknown. 

Unhappily, Polytheism begins to produce new and pernicious 
social effects wken its domain is extended from the realm of 
Nature-worship to a province of the realm of Man-worship 
in which the objett of worship is parochial collective human 
power. Local worships of deified, parochial communities 
inevitably drive their respective devotees into war with one 
another. Whereas Demeter our common Mother Earth is_the 
same goddess in Attica and in Laconia, the Athene Polias of 
Athens and the Athana Chalcioecuz of Sparta, Who are the 
respective deifications of these two perochial communities, 
are bound to,be rival goddesses in spite of their bearing the 
same name. The worship of Nature tends to unite the members 
of different communities because it is not self-centred ; it is the 
worship of a power in whose presence all human beings have 
the identical experience of being ruade aware of their own 


human weakness. On the other hand the worship of parochial 
communities tends to set their respective members at variance 
centredness; because 


because this religion is an expression of self- 
self-centredness’ is the source of all strife; and because the 


collective ego is a more dangerous object of worship thaí the 
individual ego is. ae 5 
The collective ego i 
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ə powerful, more demonic, and less patently unworthy of 
devotion. The collective*ego combines the puny individual 
power of each of its devotees into the collective power of 
Leviathan. This collective power is at the mercy of sub- 
conscious passions because it escapes the control of the Intellect 

sand Will that put séme restraint on the individual ego. And 
bad behaviour that would be condemned unhesitatingly by the 
conscience in an individual culprit is apt to be condoned when it 
is perpetrated by Leviathan, under the illusion that the first 
person is absolved from self-centredness by being transposed 
from the singular number into the plural. This is, however, just 
the opposite of the truth; for, when an individual projects 
his self-centredness on to a community, he is able, with less 


} parochial-communizy-worship leads 
18 apt to rankle, sooner or later, into war to the death; and this 
self-inilicted doom is insidious, because the ultimately fatal 
effects Of this religion are.slow to reveal themselves and do not 


become unmistakably clear till the mischief has become 
mortally grave, 


In its 
is usually Waged in a te 


i ; ( gainst him by committing it against 
S People; and this Consideration counsels caution and 
restraint in Waging war on foreign soil. It tends to prevent 
war from becoming total. The bashful invader will refrain, 
not only fron: desecrating the. enemy’s temples, but from 
poisoning his wells and from cutting down his fruit trees. 
The Romans, When they lad imade up their minds to go to all 

å i Dr. Johnson on the 7th April; 1775 (Boswell’s Life). 
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lengths in warring down an enemy community, used to take P 
the preliminary precautions of inviting the enemy gods to 
evacuate the doomed city and of tempting them to change 
sides by offering them, in exchange, honourable places in the 
Roman pantheon. When a local community has been ex- 

terminated or deported in defiance of «tHe local divinity and e 
without regard to his sovereign prerogatives, the outraged 
parochial god may bring the usurpers of his dqmain and 
scorners of his majesty to heel by making the piace tdo hot to 
hold them except on his terms. The colonists planted by the 
Assyrian Government on territory that had been cleared of its 
previous human occupanjs by the deportation of the Children 
of Israel soon found, to their cost, that Israel’s undeposted god 
Yahweh had lost none of his local potency; and they had no 
peace till they took to worshipping this very present local god 
instead of the gods that they had brought with them from their 

homelands.+ s$ rye 

Thus thy conducf of war between parochial states is kept 
within bounds, at the start, by a common belief in the equality 
of sovereign parochial gods, each within his own domain. 
But this belief is apt to break down, and, with it, the restraint 
that is imposed by it. They break down because the self- 
worship of a parochial community is essentially incompatible 
with the moderation commended in such maxims as Live and 
let live’ ang ‘Do as you would be done by’. Every form of Man- 
expression of self-centredness, and is 
consequently infected with the intellectual mistake and the 
moral sin of treating a part of the Universe as if it were the 
whole—of trying to ‘wrest the Universe round into centring on 
something in it that is not and ought not to be anything more 
than a subordinate part of it. Since self-centredness is innate 
in every living creature, it wins allegiance for any religion that 
» »ministers to it. It also inhibits any living creature that fails to 
break away from it from loving its neighbour as itself, and a 
> total failure to achieve this arduóus moral feat has a disastrous 


effect on social relations, 


worship is a religious 


A further reason why it is difficult to keep the warfare 

between parochial states at a low psychological temperata i 5 

because parochial-community-worship wins devotion not only | 
š 1 See 2 Kings XVii. 24-41. ee 
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«by ministering disastrously to self-centredness. It wins it 
also by giving a beneficent stimulus to Man’s nobler activities 
in the first chapter of the story. In the histories of most civiliza- 
tions in their first chapters, parochial states have done more to 
enrich their members’ lives by fostering the arts than they have 

» done to impoverish them by taking a toll of blood and treasure. 
For example, the rise of ‘the Athenian city-state made life 
richer for its citizens by creating the Attic drama out of a 
primitive fertility-ritual before life was made intolerable for 
them by a series of ever more devastating wars between Athens 
and her rivals. The earlier Athens that had been ‘the education 
of Hellas’! won and held the allegiance of Athenian men and 


The strength of the devotion that parochial-community- 
worship thus evok i 


community-worship ends in a worship óf Moloch, and this 
horrid kin 
Calf. War to the death between paro 
external cause of the breakdowns and disintegra- 
3 iag ilizations that have com- 
mitted suicide up to date. The decline and fall of the First 
1 perhaps the only doubtful case. 
„ The devotion to the worship of Moloch is apt to persist until 
it is too late to save the life of the civilization that is being 
1 Thucydides, Book II, chap Glee. j 


3 Milton, Parddise Lost, Book T. See 
~ chapter on PP. 37-40, below. 


2 Thucydides, Book III, chap. 37- 
also the Annex: te the present 
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destroyed by it. It does break downʻat last, but not until a e 
stage of social disintegration has béen reached at which the 
blood-tax exacted by the waging of ever more intensive, 
ferocious, and devastating warfare has come palpably to out- 
weigh any cultural afid spiritual benefits, that the contending 
parochial states may once have conferred on their citizens. © 
At this stage there is apt tocbe a revulsion from an infatuation 
with parochialism to a horror of it. The ruin that their civiliza- 
tion has now unmistakably brought upon itself by parochial- 
community-worship disgusts the members of the afflicted 
society with Polytheism of all kinds, and men’s and women’s 
hearts are now ready tə transfer their religious allegiance 
to some object of worship that will give them peace.by uniting 
them, and that will unite them in virtue of being, itself, unitary 
and universal. But the rejection of discredited parochial gods 
does mot decide the question what monistic religion shall be 
adopted, in place of them, from among three alternatives that 
offer themselves, ° : 
After Nature-worship has been overlaid by parochial- 
community-worshin, and after this has been found by ex- 
perienge to, be materially disastrous and morally evil, the 
radical alternative is to renounce, not only Nature-worship, 
but also Man-worship in any form, and to turn towards an 
Absolute Reality that is beyond, as well as in, both Man and 
Nature. The possibility of such a new spiritual departure is 
opened up by the epiphany of the higher religions, which arise, 
as we shall see, in times of troubles precipitated by-break- 
downs and disintegrations of civilizations through the intensi- 
fication of the-warfare between idolized parochial states. But 
these higher religions make their entry into Society from below 
upwards, and the dominant minority—even in adversity an 
even after it has come to be disillusioned with its own ancestral 
institutions—is either unaware of these new religious movements 
in the ranks of the proletariat or, “if vaguely aware of sires is 
hostile to them. It is prejudiced against them by oe ie €- 
tarian source and by their exotic appearance; and, at a deeper 


level of feeling, it is repelled by their acceptance of suffering as 


i for bringing good out of evil. 
an opportunity and a means 10: gl ere ts 


Rather than turn to the nascent highér religions, the domina 
minority tries to fill the spiritual vacuum, left by the discrediting 
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of parochial-community-worship, with some other form of 
Man-worship; and two’ altémative forms of this present 
themselves. 

The line of Jeast resistance for disillusioned ex-devotees of 
parochial-community-worship is to replace their fallen idols 
by another idol of the same genus but a different species, 
namely, an oecumenical community under whose all-embracing 
aegis Markind can look forward to living in peace and con- 
cord as a single family. This alternative collective form of Man- 
worship now lies ready to hand, because the political result of 
the destruction of the parochial states by one another, and of 
their forfeiture of the devotion of their citizens, is to leave a 
single ovĉvmenical empire master of the field. This oecumenical 
empire can claim the allegiance that the parochial states have 
lost, because it has brought to Mankind the universal peace 
for which everyone has been longing throughout the genera- 
tions or centuries during whick: the now shattered and dis- 
credited parochial states have been bringing, not- peace, but 
the sword. 3 
, The oecumenical empires that have riser. «ñd fallen hitherto 
have none of them been literally world-wide. The Chinese 
Empire and the Roman Empire, for example, lived side by 
side for more than twe centuries without ever coming into 
direct contact with one another. A literally oecumenical 
State was not a practical. possibility before ‘the ansihilation of 
distance’ ‘by Modern Western technology. But, the Chinese 
Empire, the Roman Empire, and their kind have been oecu- 
menical in a psycholdgical sense. They have embraced within 
their borders the whole of a society which had previously been 
parcelled out among a number of parochial states perpetually 
at war with one another. In bringing unity and, with unity, 
peace to an entire society, the Roman Empire and the Chinese 
Empire have been states of a new sort, and they may prove to 
have been forerunners of a 
whole habitable and traversable surface of the planet. 

Besides the worship of an oecumen‘cal state, there is a second 
form of Man-worship which may be adopted as a substitute for 
the worship, of a parochial community, and this ‘is the worship 
of Man, ‘not in any collective form at all, but in, the individual 


* form of the spiritually self-sufficient philosopher—the hero 
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who has found spiritual strength to stand alone, out in the cold, « 
when the parochial state that lgas hdused his ancestors for so 
many generations has fallen, in fearful ruin, about his and his 
contemporaries’ ears. e 

These two alternative forms of Man-worship need to be 
examined before we go on to observe therepiphany of the higher 
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religions. ó 
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3 ANNEXE 
‘MOLOCH’ AND MOLK 


‘Motocw’ or ‘Morecn’—*taken to mean ‘God worshipped as 
king’—is a household word for Jews and Christians Who ‘are 
familiar with either the origixal or a translation of the Hebrew 
Scriptures in what has come to be their canonical recension. 


First Moloch, horrid king, besniéared witl! blood 
Of human sacrifice and parents’ tears, . 
Though, fôr the noise of drums and timbrels loud, 
Their children’s ètes unheard, that passed through fire 
To his grim idol. x 
Thus, in Jewry and Christendom, ‘Moloch-worship’ is an apt 
symbol for the parochial-community-worship that exacts from 
its worshippers an ever increasing toll of blood. te 
The rite of sacrificing one’s first-born son by burning him 
alive was, in truth, practised both ein Canaan and in the 
Canaanite colonies overseas in North-West Africa. There is 
literary evidence of the practice for Israel, Moab, Judah, and 
Carthage; and for Carthage there is archaeological evidence 
as well. p x j > 
For Israel, we have the saga of Jephihah’s sacrifice a his 
daughter (Judges xi. 29-40) and the account of the fae ding 
of Jericho by King Ahab’s officer Hiel, who ‘laid the foun = 
thereof in Abiram his firstborn añd set up the gates thereof in 
his youngest son Segub’ (1 Kings xvi. 34). When ee w 
being hard pressed by the united forces of Israei, Judah, and 
Edom, Mesha King of Moab ‘took his eldest son that shov 
have reigned in his stead, and offered’ him for a burnt offering 
upon the wall’ (2 Kings iii. 27). In Judah, King Ahaz (reigned 
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circa 741-725 B.C.) and King Manasseh (reigned circa 696-641 
B.c.) are recorded each to hav. ‘made his son pass through the 
fire’ (2 Kings xvi. 3 and xxi. 6). 

In Judah, from at least as early as the eighth century B-C., 
the rite seems to have become controversial. According to 
Isa. xxx. 33, the sacrificial pyre at Tophet, in the valley of 
Hinnom, just outside the Walls of Jerusalem, is kindled by the 
breath of the Lord ‘like a stream of brimstone’. But the rite is 
denounéed by Amos (v. 26); and Jeremiah, in three passages 
(vii. 31; xix. 5; xxxii. 35), makes Yahweh expressly reject the 
imputation that He had commanded it. Before Jeremiah’s 
day, the rite had been abolished, and the sanctuary at Tophet 
had besi desecrated, by King Josiah (reigned circa 639-608 
B.c.). The rite is forbidden in Lev. xviii. 21 and xx, 2-5. It is 
denounced in Ezek. xvi. 20-1 and in Deut.-Isa. lvii. 5; and in 
Ezek. xx. 25-6 it is cited as one of the ‘statutes that were not 
good’ which Yahweh Ład giver to His people because they had 
despised the statutes which He had given them previously. An 
unanswerable verdict on the rite is given in a passage appended 
to the Book of the Prophet Micah: ‘Shall T.gife my first-born 
for my transgression? The fruit of my body for the sin of my 
soul? (Mic. vi. 7). 

At Carthage, the loca? tophet has been discovered by modern 
Western archaeologists. It stretches in a narrow belt, sever 
Jndred yards in length, along the shore of the harbour;* 
and its location and. stratification suggest that it dates from 
the foundation of the city. Among the literary records of the 
practice of the rite ‘at Carthage are the saga of the tyrant 
Malchus’s sacrifice of his son Carthalon, the priest of Melgart,? 
and the account of the sacrifice of 200 children, levied from the 
leading families of the Carthaginian oligarchy in 310 B.C.” 
when Carthage was-as gravely menaced by Agathocles’ in- 
vasion as Moab had been, in Mesha’s day, by Jehoram’s. 

1 Charles-Picard, G., igs ? Afri i i p 
EE ic an et Bete A dc 


peu pene iti ‘Mana’: Introduction a l'Histoire des Religions, I: Les Anciennes 
38 cite Orientales, ii (Paris 1949, Presses Universaires de France), PP: 
2 Justin, Epitoma Historiarum Philippicarum Pompei Trogi. iii, chap. 
» Epi t gip Book xviii, chap. 

T Hee name iMalchus is an emendation of the Maleus and Maceus of 


3 Diodorus of Agyrium, A Library of Fistory, Book II, chap. 14. 
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The two earliest inscriptions so far discovered in the tophete 
at Carthage run nesib molk Be‘al, and this formula has been 
interpreted as meaning ‘stele (commemoration) of a sacrifice 
to Ba‘al (Hammon)’. If this interpretation of the word molk 
as meaning a sacrifice (of one’s own child) is correct, it is 
possible that Moloch or Molech—éGod the King’—who- 
figures in*certain passages, of what is now the canonical re- 
cension of the Bible (e.g., in Lev. xviii. 21 and XX. 2, and in 1 
Kings xi. 5 and 7, and in 2 Kings xxiii. 10), may be the product 
of an error in the pointing of the word molk in the massoretic 
text. However that may be, it seems certain that the sacrificé of 
one’s own child by burning alive, or, as in the Malchus saga, by 
crucifixion, was a Canaanite practice; that such, human 
sacrifices were made to the gods Yahweh of Israel and Judah, 
Chemosh of Moab, and Ba‘al Hammon of Carthage; and that 
the rite itself was called molk. 

The child that was sacrificed by its father was perhaps a 
substitute for the father himself; for a Carthaginian instance of 
self-sacrifice is recorded by Herodotus (Book VII, chaps. 166-7), 
in his account vf the battle between the Carthaginians and the 
Siceliot Greeks at Himera in 480 3.c. When the battle went 
against the Carthaginiarfs, their commander, Hamilcar, is 
reported to have thrown himself into.the flames of the pyre on 
which he had been sacrificing less precious victims. Whether 
or no the child-victim was a substitute for its father, there is 
conclusive evidence that, in both Ísrael and Carthage, the 
practice eventually arose of reprieving the child-victim by the 
substitution of an animal. In the religicus history of Israel we 
have an echo of this innovation in the myth of the substitution 
of the ram for Isaac (Gen. xxii. 1-19). In the religious history 
of Carthage, molk.omor, the sacrifice of a lamb in lieu of a child, 
is. known to have “been practised before the destruction of 
Carthage in 146 B.C. and to have become common form under 
the subsequent Roman régime., In the upper levels of the 
tophet at Carthage, many of the urns contam the remains of 
animals, not of children, and figures of animals—presumabiy 
representing thé victims—appear on the stelae: Yet human 
sacrifice, which was abolished as early as the seventh century 
B.c. in Judah, lingered on in the North-Africar: Canaan 

ip Charles-Pioard, op. cit., PP. 49-59- 
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overseas till at least as late as the reign of the Emperor 
Tiberius, and perhaps till‘as late as the third century of the 
Chiistian Era.1 

A rite which jis practised by human beings is often attributed 
by them to the gods whom they worship; and in the Phoenician 
mythology we find one of the sons of the god El being sacrificed 
by El himself to his father the sky,god (according to Philo of 
Byblos) and another of EPs sons, Mot, being sacrificed, in the 
form of a corn spirit, by the goddess ‘Anat (according to the 
mythological poems discovered at Ras-ash-Shamrah),.? This 
Canaanite picture of the divine economy re-emerges, perhaps 
from a Galilaean source, in Christian theology. God the Son, 
whase boy is bread and whose blood is wine, sacrifices Him- 
self to God the Father as a lamb whose death redeems Mankind. 

1 The dating depends ón the interpretation of an ambiguous passage in 


Tertullian’s Apologeticus, chap. 9. 
*See Charles-Picard, op::cit., p. 43 
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MAN-WORSHIP: THE IDOLIZATION OF AN 
OEGUMENICAL COMMUNITY} e 


THE idolatrous worship of collective human power on an 
Oecumenical scale has a number of advantages ‘over the 
parochial form of Man-worship. 

_Its most obvious advantage is its timeliness at a stage in the 
history of a disintegrating civilization when life under the old 
parochial dispensation has become intolerable. | Aristgtle’s 
retrospective appreciation of the old régime may be true to the 
historical facts. The once idolized parochial community may 
originally have come into existence, as he suggests, as one of the 
necessities of life, and, after,that, it-may have justified its 
existence, for a timé, by serving as an institutional instrument 
for enabling individual human beings to live a good life? 
through findi..z. scope for their creative powers. Yet in 
Aristotle’s world by Aristotle’s day it was no less evident— 
though the ‘philosepher is Silent about this, if not blind to it— 
that an idolized institution which, for a time, had been a 
stimulus had now turned into a scourge. At a stage at which 
constant fratricidal warfare between contending idolized 
parochial states has brought a society to the verge of dissolu- 
tion, the alternative idolatrous worship of an ecumenical 
empire becomes one of the necessities of Efe in its turn, because 
it offers the only iramediately effective means now of saving 
the self-lacerated society from committing social suicide. 

The worship of an oecumenical empire has a second ad- 
vantage which is intrinsic. The temper in which the worship 
of parochial communities is embraced by its devotees is 
juvenile in the shortness of its view. It is a naively optimistic 
response to a temporary stimulus, without any foreboding of 
the next chapter in the story, in which the same idolization 
of the same institution is going. to bring grievous-loss instead of 

1 The subject of this chapter has been dealt with in greater detail by the 
writer in A Study of History, vol. V, PP- 389 47-55; vol. vi, pp. 185-96, 
332-8; vol. vii, pp. 1-52. = ee 

2 See Aristotle, Politics, Book I,echap. ii, § 8 (1252 B). : 
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gratifying gain. By contrast, the temper in which the worship 
of an pecumenical empire ‘is embraced is comparatively adult. 
It is a response to a long-drawn-out experience of suffering, 
and consequently it is disciplined by a more sober appreciation 
of the limits of the beneficial results that can be expected from 
any human institution.» 

A third advantage is that the ideals of co-operation, con- 
cord, and peace, for which the worship of an oecumenical 
community stands, are in fact more likely to promote human 
welfare, because they are more far-sighted and less narrowly 
seif-centred, than the ideals of competition, strife, and war, 
which, are countenanced, and indeed positively fostered, by 
the, worsuip of parochial states. A classic exposition of this 
point has been made by a Greek man of letters in a eulogy of 
the Roman Empire in the Age of the Antonines: 


At a moment when the states of the World were already laid out 
on the funeral pyre as the victims of their owa fratricidal strife and 
turmoil, they were all at once presented with the [Roman! dominion 
and straightway came to life again.1 att 


-# 


Universal states have a fourth advantage in the personalities 
of theis fotinders. These great men have all been more effective 
and impressive, and most of them also more beneficent and 
benevolent, than the leading soldiers and statesmen of the 
contending states which a universal state supersedes, In the 
veneration paid to their memories by Posterity, the founders of 
universal states have heen surpassed only by the founders of the 
philosophies and the higher religions. r 

Providence has. . , [sent] him to us and to Posterity as a saviour 


whose mission has been tò put an end to War and to set the Universe 
in order,2 j 


The feelings expressed in this contemporary encomiuin of the — 
Emperor Augustus were, no doubt, also felt by as many 
millions of grateful subjects of the Achaemenian Emperors 


: Aristeides, P. Aelius, In Romam (Or. XXVI), §§ 68-70. s 
Decree, passed, probably in g B.^., by the Koinon of the Roman Province 


of Asia, printed in Dittenberger, W., Orientis Graecae T-scriptiones Selectae, 
vol. ii (Leipzig 1905, Hirzel), pp. 48-60. = 
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i Cyrus and Darius, the Chinese Emperor Han Liu Pang, and° 
the Ottoman Emperors Murad I and Mehmed II. > 

The greatest achievement of the greatest of these founders of 
oecumenical empires has been to leave behind ehem a school of 
public servants, civil and military, to carry on their work: a 
hereditary, aristocracy like the Persidn Megistanes and the 
{ Inca Orejones; or a professional public service like that of the 
| Chinese Empire, the Roman Empire, and the Indian Empire 

j under a British régime; or a lay monastic order, like the 
Ottoman Emperor’s slave-household. Š 
{ _ This combination of advantages is a strong one, and, in 
virtue of it, an oecumenicéal empire, after having originaky won 
acceptance by performing the negative service of saving Society 
| from imminent self-destruction, is apt to win increasing positive 
respect and affection with the passage of time. The moral hold 
that if has won is demonstrated after it has fallen into adversity. 

After an oecumenical empire has gone into decline to the 
point of becoming practically impotent, its fainéant emperors 
still continue for generations and centuries to be the indispens- 
able founts of leg:timization for the usurpers who have carved 
Out successer-states at their expense. An act of investiture at 
the hands of the legitimate emperor is required ia order to 
secure the subjects’ acquiescence in tHe usurper’s rule; and this 
apparent formality is a matter of such practical importance 
that the mést hard-headed usurpers take the greatest pains to 
obtain it, and make the greatest parade of it thereafter. An 
Odovacer, a Theodoric, and a Clovis ruled stolen western | 
provinces of the Roman Empire as vicegerents of the Roman 
Imperial Govérnment surviving at Constantinople; the Hindu 
Marāthās and the Christian British East India Company 
ruled in India as vicegerents of, ‘fainéant Muslim ‘Great Moguls’ 
ať Delhi; and most of the Christian successor-states of the 
Ottoman Empire were content to start life as autonomous 
Principdlities under the Padishah’s suzerainty before venturing 
to claim sovereign independence for themselves. f 

Moreover, even after a moribund oecumenical empire has at 
last received its long delayed coup de grdce, there may be 
attempts, and even repeated, attęmpts, to resuscitate It. 
Classical examples of such renaissances are the résuscitation of | 
the Tsin and Han Empiré in China by the Sui and T’ang 
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dynasties; the resuscitation of the Roman Empire in Orthodox 


Christendom, first as the Byzantine Empire and then as 
‘Moscow the Third Rome’; the three avatars of the Roman 
Empire in Western Christendom that „were conjured up 
successively by Char'emagne, by Otto I, and by the Haps- 
burgs; and the Ottoman Empire’s attempt, from the end of the 
eighteenth century of the Christian’ Era onwards, to revive its 
drooping prestige by posing as an avatar of the Arab Caliphate. 
An oecumenical empire’s hold over its worshippers’ hearts 
is thus both strong and well deserved; and yet even an occu- 
menical empire is an unsatisfying object of worship, whether it 
offers itself for adoration in an institution or in a person. The 
instivutional representation of the idol will be too remote, 
impersonal, and aloof to win sufficient affection, while the 
personal incarnation cf it will be too familiar and unworthy to 
inspire sufficient respect. i 
The impersonalness ‘of an occumenical empire as an 1n- 
stitution makes itself felt in the remoteness of its metropolis 
from the daily life of the great majority ofits subiezís. Now that 
Rome’s citizens are deployed as far afield <i Cadiz, Bayrut, 
and Cologne, and now that Rome has no need to call them to 
arms for her defence against neighbouring rival Powers, Dea 
Roma can no longer inspire, even in their hearts, the same love 
and devotion as when every Roman citizen lived and worked 
within a day’s march of tke Capitol and might be called upon, 


m any Campaigning Season, to:fight for Rome agaiast Clusium 
or Samúńium. A fo > 


citizen of Spart 
independent ci 
will not be abl 


Statue of the Attic 


Aegina and the pinnacle of Acrocorinthus a stone’s throw 
away, Just across the Saronic Guif. As he gazes, the figures ofa 
d an Aeginetan Athana Aphaia rise 
up, before his inward eye, to bid defiance to-the queen of 
-he parochial goddess wag a very present help ageinst 
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her rival over there, before Dea Roma’s long arm put them 
both down from their seats? Déa Roma, the ubiquitous 
policewoman, cannot mean anything like as much as this to*her 
Athenian clients, even when they have eventually been granted 
Roman citizenship, or even when the value of Rome’s service 
to their Hellenic Civilization has been brought home to them irf 
the third Century of the Christian’ Era by a recurrence of the 
danger of social collapse. R ae 

Nor can the subjects of an oecumenical empire be moved to 
feel much enthusiasm for the imperial public services of which 
they are the beneficiaries—though these services are more 
substantial than those provided by any parochial state ever 
have been or could be. Under the new-oecumenicai régime a 
more or less efficiently and justly managed imperial police, 
administration, and law give to any subject a guarantee that he 
can count on enjoying peace, security, and justice wherever he 
goes. Yet a régime which thas confers or him the freedom of 
the whole Inhabited World does not have the effect of making 
him feel*at home in it. A public service on this oecumenical 
scale is too impersonal to inspire great affection or even great 
gratitude. , - 

It is impersonal even in oecumenical empires in, which the 
founders, and the public servants who carry on the founders’ 
work, come frm the interior of their world—as they did, 
for example, in Ur-Nammu’s Sumero-Akkadian ‘Empire of 
the Four Quarters’ and in the empire, equated with ‘All that is 
under Heaven’, into which the Chincse World was re-united by 
Han Liu Pang. In this, however, those two empires were 
exceptional. Most*oecumenical empires have been founded 
and maintained, not by sons of the household from their own 


i interior, but eitker by marchmen or by aliens. Examples of 


marchmen empire-builders are the. Amorite rulers of Ham- 
murabi’s Painted ‘Empire of Sumer and Akkad’; the 
Romarrrulers of an Hellenic oecumenical empire ; the successive 
Persian and Arab rulers of a South-West Asian oecumenical 
empire; the Theban founders of both the Middle and the New 
Empire of Egypt ; the still more southerly founders of the Old 
Empire; and the.Ts’in founders of a Chinese, ecumenical 
empire that was afterwards salvaged and re-foended by Han 
Liu Pang. Examples of alien empire-builders are the successive 
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Mughal and British rulers of an oecumenical empire in India 
and the ‘Osmanli rulers of one !n Eastern Orthodox Christen- 
dor. 

Where the rwers are aliens or marchmen, there is a ready- 
made psychological gulf between them and their subjects; yet 
neither the British in India nor the ‘Osmanlis in the Near 
East were content till they had artificially widened this natural 
barrier. After having fraternized with their Indian subjects in 
the eighteenth century, the British rulers of India deliberately 
held aloof from them in the nineteenth. The ‘Osmanlis went to 
the length of keeping the free Muslim conquistadores of Eastern 
Orthodox Christendom at arm’s lengt}. from the administration 
of their own empire. .They placed this in the hands of a lay 
monastic corporation, recruited from the Empire’s Christian 
population, who were aloof from the Emperor’s Muslim and 
Christian subjects alike because their voluntary conversion to 
Islam detached thèm ‘irom thiir ancestral Christian social 
milieu without assimilating them to their new co-religionists 
who were Muslims and freemen by birth. It is even more 
significant that in the Chinese Empire, which was admin- 
istered by civil servants drawn from the interior of the Chinese 
World, and sedulously educated in an ancestral Chinese 
tradition, one of the arca:.a imperii was the rule that an official 
must never be posted in his home province. `+ 

It was, of course, no accident that the Chinese; Ottoman, 
and British Indian imperial governments all toọk pains to 
secure an identical resuit by these diverse means. Their 
common concern to make sure that their civil servants should 
pe aloof from their subjects was not perverse. It was inspired by 
a conviction, founded on experience, that familiarity was 
inimical to impartiality.and efficiency. An aloofness cultivated 
on this calculation was not to their discredit; but it inevitab*y 
set limits to the gratitude and love which they could expect to 
evoke in the hearts of their subjects. 3 

; The alternative focus for the loyalty of an oecumenical 
empire’s subjects is a deified ruler in lieu of a deified institution; 
and the worship of a Roman Empire as Divus Caesar does not 
suffer from the remoteness, impersonalness,,and aloofness that 
- are the weaknesses of its worship as Dea Roma. While few 

subjects of the Roman Empire can ever visit Rome, Caesar can 
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travel everywhere; he can stay for whatever length of time he * 
chooses wherever he finds the Most*urgent work to doz and 
Caesar, Augustus, and Hadrian each did, in fact, spend a large 
part of his working life on the road and in the camp. Divus 
Caesar has the advantage over Dea Roma again in being a 
god who is a human being of like passions with his subjects; 
and, since he is also an exceptionally potent human being, on 
whose fiat the lives and fortunes of all his subjects depend, he 
will excite strong feelings of hope or fear, veneration or con- 
tempt, love or hate. But this palpable human nature of Divys 
Caesar’s, which is the strength of his relation with his subjects, 
is also the weakness of it; for no man is really God or anything 
like God. Even the least ungodlike human being whe-has been 
cast for this superhuman part of playing Divus Caesar will fail 
egregiously to live up to it (as witness Caesar himself at 
Alexamdria), while the failure of the least exemplary of these 
deified human beings will bescandaldus. The prestige of a 
Caesar’s or an Augustus’s genius may enable a Tiberius or a 
Claudius fo ‘get by’, but there is a limit to its vicarious effica- 
city. It cannot save the reputation of a Gaius or a Nero; nor 
can the prestige of a Marcys Aurelius’s virtue save the reputa- 
tion of a Commodus, whom his father ought never to, have 
designated as his successor. s 

There is also “a weakness that Divus Caesar and Dea Roma 
have in common. In either form, the worship ofan oecumenieal_ 
empire is an artificial product, instead of being the spontaneous 
growth that the previous worship of parochial states is: It is 
invented and promoted for, raison d’état, and is propagated by 
political action% and, though it does respond to a yearning for 
political unity that is genuine and is very widely felt, its 
artificiality nevertheless debars it from winning the hearts of its 
beneficiaries. : : 

For these reasons, the managers of an oecumenical empire 
find it less and less easy, as time goes on, to secure ene 
devotion from their subjects for the empire as an object a 
worship in itself, whether in the chillingly impersonal form 2 a 
deified institution or in the unedifying personal form © F 
deified emperor; and this depreciation of the political value of 
the deification of the empire finds its reflection i a change o 
policy. A tendency sets in to ‘play down’ the doctrine of the 
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> Emperor’s divinity or even to renounce it altogether, and to 
seek „political compensation ‘or the loss that is thus being 
written off by trying to find a new religious sanction for the 
empire in somthing outside it and above it. 

The divinity of the Emperor was, ‘for example, ‘played 
down’ progressively ir: Egypt at successive stages of the long 
history of the Egyptian Empire. -Pharaoh ‘the Great God’ in 
his own right becomes the Pharaoh who is a god in virtue of his 
being the son of the Sun-god Re; and this divinely begotten 
god incarnate is a more human figure in the New Empire than 
in the Middle Empire, and in the Middle Empire than in the 
Old Empire. From the age of the Middle Empire onwards he is 
‘the Gotd God’.1 In the New Empire the heretic emperor 
Ikhnaton goes to the length of having himself represented, in 
realistic visual art, as a life-like human being in the bosom of his 
family; and, though he allows himself to be worshipped as 4 
god by his Court, he presents hi:nself to the World as the human 
servant and expositor of a god, manifesting Himself in the Sun- 
disk, who is transcendent and unique. 

In the Sumero-Akkadian World, divinity was claimed by 
human rulers only exceptionally, and then only half-heartedly- 
The Akkadian militarist Naramsin allowed his name to be 
written with the deternz!native character signifying a god, and 
his person to be portrayed wearing a god’s. horned crown.* 
The successors of Ur-Nammu, the founder of the Empire of 
Sumer and Akkad, went to the further length of having 
themselves worshipped ds gods, in temples dedicated to them 
hy name, in the city-states which they had brought under the 
dominion of their imperial city Ur. But‘ even:the King of Ur 
was not worshipped in a temple in his own city. He might be a 
god at Eshnunna; but at Ur he was the servant of the city’s 
Owner, the moon-god Nanna’;3 and, when Hammurabi, King 
of Babylon, re-established the Empire of Sumer and Akkad 
after an interregnum, he did not revive the pretension to rule 
as a god incarnate, but reverted to the original Sumerian ` 
practice of ruling as a god’s vicegerent. Hammurabi’s con- 
ception of his own position and credentials is proclaimed in his 


1 See Frankfort, H., Kines!ip ani Pa se Sut of. 
Chicago Press}. p. a ings!ip anl the Gods (Chicago 1948, University 


a 7 See Frankfort, H., op. cit., Pp. 224-3. 3 Frankfort, op. cit., p. 302- 
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name, if this is correctly interpreted, as meaning ‘The Uncle 
[i.e. the god Marduk] is [or “be’] exalted’. Such personal 
names of human beings in the form of a sentence, in which a 
god is the subject of a statement or a prayer, were common in 
Babylonia and Assyria, as they were afterwards in Israel and in 
Islam; and,, wherever they are current, they indicate that the 
bearer looks upon himself* as being a transcendent god’s 
servant, and not as being, himself, a god incarnate. ° o 

The precedent set by Hammurabi, in making no claim to 
divinity for himself, was, in fact, followed by all subsequent 
rulers of universal states in South-West Asia. Hammurabi 
ruled as the human servarit of Marduk—the city-god of Baby- 
lon, whose dominion had become oecuménical part passu with 
his human vicegerent’s. The Achaemenidae ruled as human 
servants of Ahuramazda (and perhaps-also, locally, as servants 
of the gods of their subject peoples). The Umayyads, and, more 
explicitly, the ‘Abbasids, rule@ as human servants of Allah. 
The precedent that the Babylonian Emperor had set was also 
followed, tio doubt unawares, by the Roman Emperor Aurelian, 
when he chose to rule, not as the god that each of his pre- 
decessors had been,for theis subjects in the eastern provinces, 
but as the chosen vicegerent of a transcendent ‘god.—Sol 
Invictus, ‘the Unconquered Sun’—wh6 had once been the god 
of Ikhnaton. °° 

The purpose of this transfer he | 
ruler to a transcendent god on whose behalf he actsis divulged 
in a saying attributed to Aurelian by a Greek historian; the 
ineffectiveness of the, policy, is registered in its failure to sav> 
Aurelian from fneeting the fate of his deified predecessors. 


that the soldiers. deluded themselves in 


i 2stini srs lay in their hands. 
supposing that the déstinies of the Emperors lay 
For he used to aver that it was God who had bestowed the purple 


and... had decided the period of his reign.” 


Aurelian used to say 


t Evidently, when once the soldiers have broken EEE any. 
inhibition that they may’ ever have felt against mur een a 
god incarnate in an emperor, it becomes less gang o me 
wearer of the imperial crown to he, not a god himsel k ut e 
human vicegerent of a transcendent god whom the murderers 


~ 1 Auctor Anonymus post Dionem, Dindorf’s edition, p. 229) 
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‘ cannot liquidate because he is not flesh and blood. Dead 
gods.do not fulminate. A gocé who can be liquidated will be 
debarred, in the act, from all possibility of being able to inflict 
posthumous punishment for the crime successfully committed 
against him. But a transcendent god, who survives his murdered 

* human servant’s death, will live on to punish the murderers— 

as Yahweh lived on in the land of'Israel, after the deportation 

of his people, to settle accounts with the deportees’ supplanters. 
This reasoning, which makes the transfer of divinity seem 
politic, is psychologically cogent on one condition that is all- 


longer as a prophylactic against assassination. The wéakness 
of Aurelian’s position vis-d-vis thle soldiers—who did eventually 


Nero,. and Commodus. 


divine protector must be a god in whom the Emperor’s sub- 


jects do believe, genuinely and spontaneousiy, if this god’s 
‘Protection is to be effective, 


„Here the Hammurabis and Aureliañs find themselves in a 
dilemma; for they will Be chary of putting themselves in the 
who is not also their own creature, 


being a divinity of the Emperor’s choice, served by a priesthood 
ointees, and worshipped with a ritual 
proved, if he has not actually devised 


> 
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Attempts to impose, by political authority, a religion that . 
has been artificially manufactured for raison d’état seem, indeed, 
always to have failed to win the necessary allegiance ‘from 
the subjects of a ruler who has sought to obtain a sanction of 
this artificial kind for his tottering political authority. In- 
ability to win sufficient devotion is, as we have seen, one of the 
weaknesses òf the worship ofthe oecùmenical empire itself, and 
there will be the same fatal weakness in any artificial substitute. 
In an age of Egyptian history in which the divinity of Pharaoh 
was on the wane, Ikhnaton failed to replace the traditional god 
incarnate by an abstract transcendent god, symbolized by tHe 
Sun-disk. The Aton had been designed by his human creator 
to serve, in an Egyptian oecumenical empire, as a common 
object of worship for the whole Human Race, in the empire’s 
Syrian and Nubian fringes, as well as in its Egyptian core. 
But Ikhnaton’s Egyptian subjects, at any rate, could not be 
persuaded to believe in this nex artificial god imposed on them 
from above by politital authority. They could not feel for the 
Aton what their ancestors had felt fot the very present god 
incarnate whose divine father, Amon-Re, immortalized, in a 
theological union between a Theban Life-god and a Deltaic 
Sun-god, the politital unifiĉation of the two components of the 
Egyptian World. This lack of popular response made it 
impossible for ,the Aton to provide an effective religious 
sanction for his creator-vicegerent’s régime; and this artificial 
religion lasted no longer than Ikhnaton’s own life and reign. 
In a later age of Egyptian history, Ptolemy T failed, like 
Ikhnaton before him, to make an artificia? religion produce oe 
result that was his olejective. This Macedonian Greek hi ler 
of an Egyptian successor-state of the Achaemenian pet 
wanted to create a bond of feeling between the intrusive ane 
and the indigenous Egyptian element in*the population o hts 
usurped dominions.1 He sought to achieve this aay 
desirable effect by Hellenizing the Egyptian god pare r 
in whose temple at Memphis, the ancient nationa ani 7 
of Egypt, the successive bull-incarnations of Apis were mie 3 
This Memphite* Egyptian god was given 4 new temple in 
1 This is the motive for the establishment of the elton, Ori, ghat pas 
en attributed to Ptolemy by most Modern WEISS S M E., Geschichte der 
but there are some dissentient opinions (see ee og 
Griechischen Religion, vol. ii (Munich 1950, Beck), p- 148)- $ 


o 


52 AN HISTOR=AN’S APPROACH TO RELIGION 


Rhacétis, the Egyptian quarter of Ptolemy’s new Greek 
capital Alexandria, and here ʻe was installed under the name 
Serapis, in a Hellenized visual form in which he would be an 
acceptable object of worship for Greeks both in Ptolemy’s 
dominions and beyond them. Since, by Ptolemy’s day, the 
Greeks were beginning to be addicted to the religiosity to 
which the Egyptians had long, since succumbed, this new 
Hellenic version of an old Egyptian cult did duly strike root. 
But, if this successful religious innovation of Ptolemy’s was 
really inspired by the ulterior political purpose of promoting a 
1approchement between Greeks and Egyptians, then his 
policy was a failure. The old Egyptian cult of a Memphite 
Osiris-Apis and the new Greek cult of an Alexandrian Serapis 
lived on side by side for centuries without ever coalescing; 5° 
that the naturalization of an Egyptian god in the Hellenic 
World did nothing ‘to bring together this common god’s re- 
spective Greek and Eg ‘ptian worshippers. 

This failure of the cult of Serapis to bridge the gulf between 
Greeks and Egyptians in the generation of the Macedonian 
conquest of the Achaemenian Empire contrasts significantly 
with the success of the cult of the Virgin of Guadalupe— 
maugurated in the generation of the Castilian’ conquest © 
Mexico—in bridging the gulf between Spaniards and Indians; 
and the reason for the difference in the outcome is clear. The 
Virgin who was to become the patroness of a new nation, 1 
which Indians and Creoles were to. be merged, made her 
epiphany in the guise of an Indian goddess to an Indian 
ee and the pe-sant’s tale of his visions was doubted by 
the Spanish authorities till it was vindicated by a miracle. 
The conquerors found it hardly credible that the Queen of 
Heaven should have chosen to manifest hergelf as an Indian to 
an Indian convert. But this epiphany as an Indian toa” 
Indian, which Was a stumbling-block for the Virgin’s hereditary 
Spanish worshippers, won the Indians’ devotion for a goddess, 
imported by tne con 
that she had taken the conquered to her heart; and thus the 
ae Mother of the Old World was adopted, as the Virgin of 
È uadalupe, by conquered natives of the New World without 
orfeiting her immigrant worshippers’ allegiance. In the light 
of the history of Ptolemy I’s unsuccessful attempt to make 
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querors, who had signified so graciously - 
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Religion serve a political purpose, we may surmise that the 
shrine at Guadalupe would neYer have played the key-part 
that it has played in the life of Mexico since the conquest if Fts 
founder had been, not the Indian peasant Juan Diego, but the 
Spanish empire-buildér Hernan Cortés. 

Ptolemy’s Is failure to fuse his Greekeand Egyptian subjects 
together intd a single community by’ winning their hearts for a 
common religious cult did not have the explosive consequences 
of the Seleucid Emperor Antiochus IV’s unsuccessful attempt, a 
century and a half later, to achieve a cultural Gleichschaltung 
by a similar religious innovation. Antiochus hoped to create 
among his multifarious subjects a common feeling of imperial 
patriotism by identifying the old parochial god of eachoof the 
local communities in his empire with a new imperial god Zeus 
Ouranios. But when the Emperor attempted to transfigure 
Yahweh of Jerusalem into the new imperial god’s standard 
likeness, the result was a religious explesiori that has affected 
the whole subsequent course of the World’s history. 

Four centuries after Antiochus IV’s day, a minor explosion 
was produced by the Roman Emperor Elagabalus when he 
made the converse attempt to transfigure the local god of his 
own Syrian native° city int} an oecumenical god for all the 
peoples under Roman rule. The Romans were no more willing 
to adopt a black stone fetish from Emesa as the supreme 
tutelary god of the Roman Empire than the Jews had been | 
willing to adopt a standard statue of the Seleucid imperial god 
Zeus Ouranios as the image of their local god Yahweh. Aure- 
lian, in succession to Elagabalus, failed to win allegiance for the 
Sun-god, incongruously emDodied in Elagabalus’s black stone, 
by presenting him in the less shocking abstract form of Sol 
Invictus, z ° 3 

Thereafter, Maximinus Daia and Julian each in turn 
sought to build up an artificial religion for the Roman Empire 
on a broader basis by cementing together all the ie 

ereligions except Christianity with mortar made of the sith 
platonic philosophy. But. Maximinus's gud Julian SADIS aK 
was no longer the same as Elagabalus’s and Aurelian’s. In 
renewing their predecessors’ attempts to pana an 
artificial religion, the two later emperors were corceriied, not 
so much to secure a new religious sanction for their. rule, as to 
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forestall the occupation of the religious vacuum in their sub- 
jects’ hearts by a living religiors. This was one which, so far from 
having been manufactured and imposed by any Roman 
emperor, had made its epiphany in a social underworld and 
had won its way in defiance of the Roman Imperial Govern- 
ment’s will. And, ‘before Julian had re-embarked on Maxi- 
minus Daia’s forlorn hope of opposing Christianity by staging 
an artificial pagan counter-church, Constantine the Great had 
shown à deeper understanding of the reasons for Aurelian $ 
failure when he had transferred his allegiance from a tame an! 
‘therefore impotent Sol Invictus to the Almighty God wor- 
shipped by the Christians—a god who was potent in virtue o! 
being intractable. | 
Constantine had, indeed, divined that a new departure was 
called for by the successive bankruptcies of the worship © a 
god incarnate in the Emperor and the worship of a trans- 
cendent god who; theugh officially the Emperor’s patron, was 
in truth the Emperor’s puppet and was consequently incapable 
of winning the hearts’ of the Emperor’s subjects. When arte 
ficial religions have thus failed to provide the imperial régime 
with the effective religious sanction that it needs, there is 0™ y 
one alternative left to an Imperial Government. It must place 
itself under the aegis of some living religion that has arise? 
spontaneously and that cannot be discounted by the Impen 
: Government’s subjects as being a cult manufactured by © 
‘Imperial authorities for raison d’état. In the Roman Empir? 
both these necessary conditions were fulfilled conspicuously 
Christianity, 
authorities w. 


whose spiritual independence of the imperial 
ET was attested by a long record. of martyrdonr e 
beginning with the Crucifixion of its Founder. In placing © 
Roman Empire under the aegis of Christianity, Constant? 
was following unawares a South-West Asian precedent, ©” 
Aurelian had been follbwing one in proclaiming himself vice 
gerent of Sol Invictus, Aurelian had been anticipate H 
_ Hammurabi ine vicegerent’of Marduk the god of Babylon, ae 
Constantine by Cyrus and Darius the vicegerents of wg 
mazda the god of the Prophet Zarathustra. The Achaemenid? 
had placed themselves under the aegis of a higher religio 
which, like Christianity, was an independent spiritual pow 
and this Persian example was followed by “Arab Caliphs 
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political ‘successors’ of the Prophet Muhammad—who ruled 
as ‘commanders of the faithful’ Adherents of Islam. 

The step taken by Constantine was revolutionary in the 
sense that he was purchasing an effective religious sanction 
for the Roman Empire at the price of submitting to the spiritual 
authority of a Christian Church that was not under the 
Imperial Gdvernment’s control and that had so far always 
proved unamenable to it. Was not the emperer-convert 
placing himself at the victorious’ church’s mercy? The im- 
potence of an emperor to dethrone an officially established 
higher religion is illustrated, not only by Julian’s failure, but 
also by Akbar’s and by Hakim’s. Akbar was defeated in an 
attempt to replace Islam by an artificial Din [ahi that avas to 
have served the same purpose as Ptolemy I’s artificial cult of 
Serapis and as Antiochus IV’s artificial cult of Zeus Ouranios. 
Hakim.was defeated in an attempt to revert from the worship 
of the God of Islam, Christianity, and ‘Judaism to the pagan 
worship of a god incarnate in the Emperor himself. In A.D. 
1956 Hakém’s artificial religion had only a tiny band of ad- 
herents in the Druses of the Lebanon and Syria, while Akbar’s 
artificial religion had no surviving adherents at all. 

‘It is’, in truth, ‘a fearful thing to fall into the hands of the 
living God’;1 and so, even when the proven sterility of all 
manufactured religions drives rulers in search of a religious 
sanction to turn towards some : 
by raison d’état, Human Nature will still seek for an alternative 
to the dread ordeal of making an appréach to Absolute Reality. 
In this situation, souls that have been disillusioned with the 
worship of collestive ħumañ power, both parochial and oecu- 
menical, are apt to turn, first, to a form of man-worship which 
is distinguished from other forms of it by being neither collective 
nor artificial. The deified self-sufficient philosopher shares with 
the deified parochial community the merit of being an idol that 
has not been manufactured in cold,blood, while he shares with 
sthe deified oecumenical ruler the merit of being a person and 
not an institution. The wors 
philosopher has therefore also 
before the field can become cl 
religions. 


to be tried and found wanting 
ear for occupation by the higher 


1 Heb. x. 31. 


living religion that is untainted — 


hip of Man as a self-sufficient | 
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MAN-WORSHIP: THE IDOLIZATION OF A 
SELF-SUFFICIENT PHILOSOPHER? 


We have seen that the impersonal worship of a universal 
state as a deified institution has an alternative in the personal 
worship of it as a deified ruler. In the deified philosopher, Man, 
idolized as an individual, jumps clear of the deified ruler’s 
dependence on the worship of collective human power an 
stands upright, without a crutch, as an idol exclusively in his 
own individual right. 

This idolized self-sufficient philosopher is the final product of 
the liberation of the individual in a parochial community in the 
first phase of a civilization’s history. In this phase, as we have 
noticed, the parochial communities into which a nascent 
civilization articulates itself win the devotion of their members 
by enabling them, not only to have Life, but to have it more 
abundantly.2 In primitive societies, self-centredness is in the 
first Person plural. Like the ant in the ant-heap and the bee 
in the beehive, the primitive human being is a social animal 
and little more. A progressive transposition of-self-centredness 
from the first person plural into the first person singular throug 
a Progressive liberation of the individual is the chief stimulus 
given to human life by the parochial communities of a society 1 
process of civilizatica in these communities’ early days. fl 
doubt Man, like the Ant and the Bee, is a social animal by 
nature, and would be going against his own nature if he were to 
refuse to express himself in social action. Indeed, any act ° 
self-expression is bound to be a social act as well, since there 
can be no self-expression without an audience. All the samés 
the self-expression of an individual who is aware of having 2 
consciousness ‘and a will of his own is a far more stimulating 
‘form of social activity than the action of a human being who iS 
unger such overwhelming pressure from the’ society of ae 

1 The subject of this chapter has been dealt with in greater detail by th” 
viet Study of Historyevol. v, pp. 39-40, 56-8; vol. vi, pp: 1324 

2 John x. 70. 


“to carry out. He may be cel 
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he is a member that his sociality holds his individuality down e 
below the level of consciousness. The liberation of the in- 
dividual in the sense of setting him free, not to repudiate his 
innate and inalienable sociality, but to fulfil his social nature 
consciously and deliberately, is the boon that is brought to Man 
—or at least to some outstanding menin a parochial com- 
munity in the first phase of  civilization’s history. 

In this chapter of history we can watch the imdividual 
emerging by progressive stages. He makes his first appearance 
as a bare name in a list of annual office-holders whose indi; 
vidual names are recorded for the public purpose of giving 
distinctive labels to otherwise indistinguishable years in the 
community’s life—as, for example, in the Assyrian ‘liste of 
holders of the office of limmu, the Attic list of eponymous 
archons, and the Roman list of consuls. . Except for the one 
point that they are inscribed and not merely committed to 
memory, these archaic lists of aitnual office-holders do not carry 
the individua? much farther along the road towards recognition 
than the primitive lists of ancestors; and a decisive new de- 
parture is made only when the individual is entered in the 
record as the author of an historical achievement. 

At this stage the picture preserved in the record> becomes 
stereoscopic. It shows us the individual following some 
particular carecet, and this with varying results that may be 
either good or bad for himself and for-the society in whose life, 
he is playing his individual part- He may have recorded his 


own activities as a builder, like the Assyrian kings who address 
us in the earliest of the Assyrian inscriptions so far retrieved by 
Modern Western archaeologists. He may have expounded his 
policy and have recorded his own successes and failures as a 
lawgiver and a statesman, as Solon has done in the poems that 
still circulate under his name. He may be celebrated, like 
Pheidias, as an artist who has made individual works of art out 
of the public works that the community has commissioned him 
ebrated, like Aeschylus, as a poet 
who has made individual works of art out of public celebrations 
of an annually recurrent religious rite which was originally 
just repetitive and therefore anonymous. And he may be un- 
deservedly illustrious or deservedly infamous as 2 conqueror 


who has won individual renown and power for himself in the. 
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warfare between his own parochial community and its neigh- 
bours. Classic monumertts of’ this sinister military notoriety 
arè the records of victorious aggressive campaigns which made 
their appearance in the Assyrian kings’ inscriptions, first as 
prefaces to innocent building-records, and then as the principal 
narrative, to which the building-record is now attached 


militarized parochial communities, We have seen that the 
warfare between parochial communities rankles, sooner or 
later, into war to the death. This disastrous intensification of 


tochial wars are waged is 
partly due to the scope that these wars give to individuals who 


militarists makes these a 
lords’ fellow-individuals 
directions; and so, in the 
dividual members of a mi 
process of militarization 
community and them. An institution that, ina 
history, has enriched their liv ivi 
liberation of their individuality, now impoverishes their lives 
by exacting`from them hčavi 
‘the man of war’1 has*reveale 
king’; and this appalling n 


human power that gives such scop 
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Tiglath-pileser III. In the age of the civilizations of the first« 
generation, they stand self-ccndenined in the grim yisual 
records carved on Naramsin’s stele and on Narmer’s palette. 
The stele is a monument of Akkadian militarism in action 
against the highlandets of Gutium during the fight to the death 
between the contending states of the Swmero-Akkadian World; | 
the palett is a monument of Egyptian militarism at the 
moment of the fight’s culmination and close through the 
annihilation of all belligerents except one single victorious 
survivor. $ 
On the other side of the picture we see the war-lords’ victims 
revolting against the blopd-tax. The repeated revolts of the 
Assyrian people against the.sacrifices exacted from them» by 
their militarist kings were too flagrant to allow even the 
historiographer-royal to ignore these, shocking incidents 
entirely. The reluctance of the Spartans to continue to make 
the sacrifices required of thene for the’reconquest of Messene 
in the Second Spartano-Messenian War is commemorated -in 
the verses of the poet Tyrtaeus, who was commissioned by the 
Spartan Government of the day to rally the Spartan warriors’ 
faltering moral, Tyrtaeus’s success showed that a poet, as well 
as a king, could become a war-profiteer. While Tyrtaeus’s 
martial poetry is said to have cajoled the Spartan rank and 
file into continuing to sacrifice their lives, the poet himself won 
fame as well as a fee. Another Greek poet, however, won equal 
fame, not by commending the military virtues, but by repu- 
diating them when he was called upon to pay the bleod-tax 
in his own person. : Ay 
Archilochus had tò fight'for his city-state Paros in a colonial 
war of conquest on the island of Thasos which was as unjust as 
Sparta’s war to reconquer her Hellenic neighbour Messene. 
The Parian poet-conscript saved his life by a flagrant breach 
of the conventional code of military honour, and then ag- 
&ravated his offence by publishing, in defiance of contemporary 
Hellenic public opinion, a poem impudently advertising his 
contempt for the citizen’r traditional obligation to give his life 
for his country, $ a 


,My shield is now the pride and joy 
Of some pugnacious Saian boy. 
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I dropped it by a briar-patch— 

As good asnew;} inside, no scratch. 

é A pity? Yes, but here am I 

Alive. And what’s left if we die? 

Old shield, go hang! Pll buy a new 

Replacement quite as good as you. 
The fact that this provocative poean is still in circulation shows 
that, when Archilochus published it, he knew what he was 
about. He must have reckoned that, in the movement of 
Hellenic public opinion, the revolt against the blood-tax was 
now sufficiently wide-spread, whatever Spartan mothers might 
still say, for a Parian poet to be abls to boast of his common- 
sense cowardice with,impunity. 

In Hellenic history, this poem of Archilochus’s is a land- 
mark, because he was, the first individual member of the 
Hellenic Society who had the audacity publicly to fleut the 
fiat of his parochial’ cor’munity:-But Archilochus had debarred 
himself from winning a following or starting a movement by 
choosing to be no hero. His disobedience to his community 
had taken the uninspiring form of shirking a personal challenge 
to him to perform a traditional social duty at the risk of his life. 
In Hellenic history the hero who ‘could and did become the 
pattern for a new ideal cf spiritual self-sufficiency was Socrates, 
a citizen-philosopher who, in honourable céntrast to Archi- 
Jechus, had scrupulously and cheerfully done his traditional 
duty by his community in, duly risking his life on active 
military service. This untarnished civic record put Socrates 
in a strong moral pòsition when, eventually, he deliberately 
laid his life down in disobeying his community, and voluntarily 
suffering martyrdom at its hands, because he was unwilling to 
carry out the state’s orders that he should act against the 
dictates of his conscience, ‘ 

Socrates chose to lose his life in order to Save it; and, in his 
encounter with Athens, his conduct was so noble, and Fers so 
invidious, that his martyrdom dealt parochial-community- 
worship, not only at, Athens, but throughout the Hellenic 
World, a bléw from which it was never afterwards able to 
recover. Since almost every post-Socratic school of Hellenic 
philgsopay looked back, and°up, to Socrates as its patriarch, 
the echoes of the judicial murder committed at Athens in 399 
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B.C. reverberated down all subsequent centuries of Hellenic« 
history and shook the prestige of* city-state sovereignty as 
severely as the prestige of the royal power in the parochial 
kingdoms of Medieval Western Christendom was shaken by the => 
echoes of the assassination of Thomas Becket. No doubt, 
Socrates did not intend or foresee the immense and continuing ° 
moral effeét that his death »was to have. In bringing discredit 
upon idolized parochial communities, Socrates opened the way 
in the Hellenic World for the discovery of worthier alternative 
objects of worship. He became the historic exemplar of a new 
ideal of a human god—a god incarnate, not in a community, 
but in an individual human being. 

In thus taking the martyrdom of Socrates as the in’piration 
for a new form of Man-worship—the idolization of a self 
sufficient philosopher—the post-Socratic, votaries of this new 
Hellenic faith were misconstruing Socrates’ beliefs and were 
doing Socrates himself an injustice. In choosing to be made a 
martyr rather than carry out the state’s orders against his 
conscience, Socrates was not convicting himself of being one of 
‘certain which trusted in themselves that they were righteous 
and despised others’.1 He believed himself to be following the 
guidance of a spiritual presence, other than himself, which he 
called his supernatural monitor, using the Greek word in its 
diminutive form ‘daimonion to signify the intimacy of his personal 
relation with this ‘still small voice’. In thus sacrificing his life 
at the instance of a divine guide that was neither one of the 
forces of Nature nor the human comunity of which Socrates 
was a member, but was also not Socrates himself, Socrates was 
m truth the precusor, fot of the philosophers, Hellenic, 
Indian, or Chinese—most of whom died peacefully in their 
beds—but of the Jewish and Christian martyrs. r 

Jn the un-Socratic pursuit of spiritual self-sufficiency, the 
philosophers sought to fill the spiritual vacuum created by the 
failure of parochial-community-worship ; and, in the Hellenic 
World, India, and China alike, they came near enough to 
reaching their goal to demonstrate thatthe individual human 
soul was capable of rising to spiritual heights that were beyond 
the reach of any collective projection of the Self. But the 
Indians alone commanded sufficient ‘intellectual <larity to be 


1 Luke xviii. 9. 
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. able to think out the problem to ultimate conclusions in theory, 
and sufficient moral courage to be able to follow out these con- 
clusions to their goal in practice; and they too, like their Greek 
and Chinese cenfréres, were caught out by weaknesses in their 
common ideal that were both intrinsic arid radical. 

The Indian philosophers of the Hinayanian Buddhist school 
grasped, and acted on, the paradexical truth that; for human 
beings, the logically inevitable objective of the pursuit of 
self-sufficiency is self-extinction. Complete spiritual self-suffi- 
ciency is unattainable by any living creature so long as it 
continues to be a self; and this is so because of the contradic- 
tion that lies at the very heart of life incarnate—and thereby 
‘incarcer'ate’—in living creatures in their unredeemed state of 
nature on Earth. Every living creature is trying, as we have 
observed, to make itself into the centre of the Universe. But 
the fuel that feeds the flame of the creature’s self-assertion is 
Desire, and Desire ‘is a‘bond that binds the individual creature 
to the rest of Creation and so makes it the slave ofthe Universe 
instead of its master. ` This inner contradiction m2ans that 
ordinary life is a tension for which another name is Suffering. 
Without a complete liberation from this painful tension there 
can be no complete self-sufficiency, and tHerefore a complete 
self-sufficiency can be attained only by burning away the 
spiritual fuel—Desire—that is both the nttriment of self- 
centredness and the impediment to the achievement of its 
objective. Tt is only in Nirvana—a state of being in which the 
flame of Desire has beey; blown out and, in the act, the Self 
Fas been completely éxtinguished—that the tension of ordinary 
mundane life is resolved. $ e 3 

Nirvāna, which means, literally, ‘being blown out’, is a 
negative form of expression; and the Buddha is recorded to have 
parried His disciples” requests for a positive definition of it in 
the language of metaphysics, because He was on the watch to 
keep His sheep from turning aside into the agreeable field of 
unprofitable speculation out of the hard road of arduous action 
along which He was shepherding them.1 In the metaphysical 
terms of coitemporary non-Buddhist Indian thought, the 
blowing out of the flame of Desire might, perhaps, be equated 
with, the act of seeing through Maya—the veil cast over the 

` 1 See Chapter 2, p. 22, above. 
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face of Reality by the illusory gworld of phenomena—and thes 
attainment of Nirvana be equated with a consequent intuition 
that the Self (the Atman) is identical with Absolute Reality 
(Brahma): ‘Thou art that’. The Buddha, for His part, if ever > 
He had allowed himself to be drawn on to this metaphysical 
ground, might perhaps have pronounced that His non-Buddhist ° 
Indian contemporaries’ spiritual objective was in truth the 
same as His own. He might have agreed that Niryana and 
Brahma were merely two different names for the same Absolute 
Reality, and might not have denied that He and His con- 
temporaries were also of one mind in thinking that, at the level 
of Absolute Reality—and only at this level—the incompati- 
bility between Self and self-sufficiency. disappears. “But » He 
would assuredly have gone on to insist that the common 
objective could be attained only by the.exertion of the Will, and 
never «merely by the play of the Intellect. For the practical 
attainment of Brahma-Nirvana, a mere intuition of the Self’s 
identity with, this Absolute Reality would not avail, since the 
reason why Absolute Reality alone is capable of being self- 
sufficient is because Absolute Reality alone is not a Self. Self is 
another name for Maya, the illusory world of phenomena; and 
therefore the only way in which the intuition of the Self’s 
identity with Absòlute Reality can bestranslated into an act of 
union is by an act of Will through which the Self burns itself 
out till nothing but Absolute Reality is left. pe 
In India in the days ôf the Buddha Siddhartha Gautama and 
His disciples of the primitive Hinayanian school, as in the 
Hellenic World in the days of Socrates atid his successors Zero 
and Epicurus,» the *warfare between parochial states had 
reached an intolerable pitch of intensity. Both the Buddhist 
and the Hellenic philosophers detached themselves from the 
parochial communities into which they: happened to have 
been born; but the Buddhists went much farther than this, 
They sought to detach themselves from every form of mundane 
Society and, beyond that, from the lusts of mundane life itself; 
and the very sincerity .and resoluteness with which these 
Hinayanian Buddhist philosophers pursued their spiritual 
quest raise two questions: Is absolute detachment an attainable 


* See further Chapter 6, p. 83, below, for the relation between the 


Buddha’s attitude and the standpoint of contemporary Indien thinkers. 
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«objective? And, supposing it tọ be attainable, is the pursuit of 
it a good activity ?1 i 

Absolute detachment looks as if it might be intrinsically 
unattainable, because it is hard to see how the intensely 
arduous spiritual effort to detach oneself from all other desires 

+ can be achieved without attaching oneself to the single master- 
desire of extinguishing every desire save this. Is the extinction 
of the desire to desire nothing but the extinction of desire a 
psychological possibility? Evidently the fathers of the 
Hinayana school were aware of this psychological crux in their 
path, for, in the traditional formulation of the second of their 
Four Holy Truths, the ‘craving for extinction’ is enumerated, 
as well: ds the ‘craving to perpetuate oneself’ and the ‘craving 
for Sensuous experience’, as one of the forms taken by the 
craving that is the origination of Ill because it is a craving that 
leads to rebirth. 

The second quéstioh is whsther the pursuit of absolute 
detachment, if feasible, is also good. Ifthe Buddha was right, as 
He ‘Surely was, in holding that absolute detachmer:t can be 
achieved only through the extinction of all desire whatsoever, 
then the Hinayana must require not only the suppression of 
desires that are ordinarily regardéd as being selfish, such as 
those for personal pleasure, prosperity, and power for oneself, 
but also the suppression of desires that are ordinarily regarded 
as being altruistic, such as Love and Pity for one’s fellow sentient 
beings. For a philosopher whose objéctive is to, free himself 
from all bonds of fecling“an altruistic Love and Pity are no less 
compromising than 4 ruthless pursuit of selfish lusts. If this 
impartial suppression of all desire’, bad‘and good alike, was 
thus a logical consequence of the Hinayanian Buddhist doctrine, 
the Buddha Himself was guilty of a sublime inconsistency. For 
He resisted the temptation to make the immediate exit into 
Nirvana that His Enlightenment had brought within His reach, 
and chose, instead, to postpone His own release from suffering 
T arder to teach the way of Telease to His fellows. Followers of 
Paisa T ahayanian school of Buddhism could fairly 
ue ee = i € evidence of a legend included in the Hinayan- 

c uddhist scripture, the Buddha had practised, 


1 esti 
‘Fhese questions are taken 


Chapter 20,-pp. a8g-gs, bao P Again in Chapter 19, pp. 274-5, and 
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not the Hinayana, but the hayana in His own life. Bute 
these same Mahayanian Buddhists also accused their Hinayan- 
ian predecessors and opponents of having, unlike their comnfon 
master, been selfishly consistent in following the path of 
absolute and undiscrifninating detachment that the Buddha had 
prescribed in His teaching. The Mahayanian Buddhist’s ° 
verdict on the Hinayanian philosopher can be summed up in 
an inversion of the Scribes’ and Pharisees’ jibe at Christ on the 
Cross. ‘He saved himself; others he cannot save.’+ 

Whether or not this verdict was justly passed on the Buddhist 
philosophers of the Hinayanian school, it would certainly have 
been applicable to the Hellenic philosophers of the Stoic and 
Epicurean schools; for these were conspicuously inferior tosthe 
Hinayanian Buddhist Indian philosophers both intellectually 
and morally. In their parallel quest of ‘{mperturbability’ and 
‘invulnerability’, they did not lay the axe to the root of the 
tree, as the Hinayanian philosophers did ir setting themselves 
the target of extinguishing their selves. On the other hand, the 
Hellenic-philosophers went to greater lengths than the Hinay- 
anian philosophers went in deliberately extinguishing their 
unselfish feelings of Love and Pity for their suffering fellow 
creatures, Z A era 


e 2 

Pity is a mental-illness induced by the spectacle of other people’s 
miseries.... The sage does not succumb to mental diseases of that 
sort.2 s a ) a 

If you are kissing a child of yours—ọr a brother, cr a friend— 
never put your imagination unreservedly into the act and never 
give your emotion free rein, but curb it and check it.’ 

S a 


These passages from the works of two of the leading ex- 
ponents of Stoicism in the oecumenical age of Hellenic history 
arg fair samples of Stoic doctrine and damning evidences of 
Stoicism’s failure. In seeking to make themselves into gods by 
detaching themselves from their, fellow human beings, ‘the 
Stoics and Epicureans were not raising themselves to the divine 
level that they aşpired to reach. They were depressing them- 
selves to a sub-human level; and the self-defeat to which they 


1 See Matt. xxvii. 42; Mark'xv. 31; Luke xxiii. 35, 
2 Seneca, De Clementiá, Book II, chap. 5, § 4 
3 Epictetus, Dissertatioñes, Book III, chap. 24, § 85 
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‘brought themselves was the inevitable nemesis of the hybris 
which they had committed. In truth, Man is not God and 
cahnot make himself into God; and therefore the philosophers 
Overweening attempt to attain to a godlike self-sufficiency 
brings upon them an ironical nemesis by‘ constraining them to 
contract their godlike:human faculties of Love and Pity to 
sub-human dimensions instead of expanding them to divine 
dimensions. God alone can be absolutely loving and com- 
passionate as well as absolutely self-sufficient. Man had better 
hold fast to the measure of Love and Pity that is within his 
compass, at the price of letting the quest for self-sufficiency go 
by the board. Even when he has Jowered himself to a sub- 
human ‘evel of casting out Love and Pity to the best of his 
ability, Man is still incapable of self-sufficiency on this side of 
Nirvana. 

The Chinese 
the half-hearted 
two stools becaus 
ment which was 
Hinayani 
themsely: 
selves th 


philosophers of the Confucian school 2voided 
Helleñic philosophers’ fate of falling between 
€ they did not attempt to cultivate the detach- 
the common objective of the Stoics and the 
an Buddhists. The Confucians were content to leave 
es exposed to pain and frustration by setting them- 
e traditional workaday moral targets of being good 
sons and good civil sexvants, Confucius’s ‘1ife-work, like the 
Buddha’s, was the foundation of a school of practical philo- 
Sephy; and, like the Buddha’s, again, it was a pis aller from a 
self-regarding point of view. But, whén we go on to consider 
what fourse each of thetn would have taken if he had followed 
Lis bent, the outward resemblance between their careers 
discloses an inward antithesis. ‘The Buddka founded His 
school at the price of voluntarily postponing His exit into 
Nirvana; Confucius founded his in consequence of failing to 
achieve his ambition to be employed by some parochial 
prince as his minister of state. Between the unemployed 


potential civil-servant and the self-deferred potential arhat 
there is a great gulf fixed. 
_ It will be seen 


its followers to that conflict with th 
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resolved by a compromise withgsociality at the cost of the self- * 
sufficiency which was the philosophers’ objective; and» this 
compromise involved them in intellectual inconsistency, while 
it did not absolve them from emotional tensién. These un- 
happy experiences were consequences of the sin of hybris which 


the Indian and the Greek philosophers were committing in . 


setting themselves to attain 4 godlike self-sufficiency that is not 
in truth attainable by Man either individually or collectively. 
The Chinese philosophers were able to avoid these spiritual 
pitfalls, and to keep their feet on the ground, because they were 
not too proud to find their targets in traditional human social 
virtues; and it is assuredlf no accident that Confucianism has 
achieved a solid practical success that puts the practical 
achievements of Stoicism, Epicureanism, and the Hinayana 
in the shade. PLA 
In ap. 1956 it could be surmised that, under a veneer of 
Communism, Confucianism was still decisively moulding the 
lives of a Chinese people who, at that date, amounted to some- 
thing between a fifth and a quarter of the whole living genera- 
tion of Mankind, From the second century B.c. until after the 
turn ofthe nineteenth and twentieth centuries of the Christian 
Era, Confucianism had retained the abiding allegiance of an 
Intellectual élite in this populous Chinese Society. In spite 
of the occasionai inroads of alien and theoretically incompat- 
ible ways of life—as, for instance, the Mahayanian form òf. 
Buddhism—€onfucianism had always hitherto, eventually 
recaptured its hold on the masses, even when thesé had 
temporarily wavered away, from it. In the same year A.D. 
1956 there was not one of the Hellenic philosophies that still 
ad any surviving adherents in any corner of the World; 
and perhaps the reason why these Hellenic schools had died 
Out was because, in their practical compromise with Society, 
they had shown the same half-heartedness as in their pursuit 
of their objective of Self-Sufficiency. ~ 
‘he Hinayanian Buddhist philosop : 
genius for action. in showing a greater contempt for logic. 
These Indians had pushed their compromise with sociality, 
as well as their pursuit of self-sufficiency, to lengths to which 
the Greeks had.never gone; and this wholeheartedness atthe 


Price of consistency had brought with it a practical reward. . 


hers had shown a greater . 
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In A.D. 1956 the Hinayanian- Buddhist philosophy was the 
dominant way of life in Ceylon, Burma, Siam, and Cambodia; 
and in that year a Hinayanian Buddhist oecumenical council 
was in session‘at Rangoon, sitting placidly within a stone’s 
throw of the tense borderline between a Communist-dominated 
and a Western-dominated hemisphere. This serenity was an 
heroic example of a spirit that was also in evidence in ordinary 
life in the Hinayanian Buddhist countries. Many Western 
observers, including Westerners who were still Christians, were 
impressed by the strength, pervasiveness, and beneficence of 
the Hinayana’s influence on the éthos of the people at large, 
beyond the small circle of professéd philosopher-monks. If 
philosophers, as well as prophets, are to be known by their 
fruits, the Hinayanian Buddhist philosophers need not fear 
comparison with their Mahayanian critics. Yet the local 
survival of the Hinayana in South-Eastern Asia was nò more 
than 4 modest practical suctéss by comparison with the 
tenacity of Confucianism; and elsewhere the Hinayana, like 
the Hellenic philosophies, had been superseded by othér faiths. 
In its Indian homeland it had been evicted by a post-Buddhaic 
Hinduism; and, on the threshold of a vast mission-field in 
Chira, Korea, and Japan, the adherents .of an advancing 
Buddhism had fallen away from a Hinayanian philosophy to a 
- Mahayanian religion, in which the social demands of Love and 
Pity had been given patent precedence over the pursuit of 
self-sufficier cy through self-extinction.~ 7 
. The would-be self-sufficient philosopher’s compromise with 
Sociality 1s as inevitable as it is illogical; for Man is intrinsically 
a social animal. His Sociality is so much of the essence of his 
pher’s attempt to eradicate a disastrous 
ty by repudiating Society itself is an im- 
ary human being to carry out in practice. 
ted, rather grudgingly and ungraciously, 
e of the Prisoners in the Cavetz Plato 
concedes that those few human beings who have escaped from 
the darkness and the bondage of’ordinary human life by 
Struggling up and out into the sunlight of Philosophy must 
constrain themselves, out of a sense of social duty; to re-descend 
Into the cave in shifts, turn and turn about, in erder to give the 


? Matt. vii. 16 and 20. Hs Republic, 514 A—sar C. 
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unfortunate permanent denizens of the Underworld the benefit « 
of the philosophers’ own exceptional enlightenment. Plato 
is making the same concession on more generous terms when he 
declares? that the only hope for a cessation ef evils for the 
parochial states of the Hellenic World,, and indeed for all 
Mankind, is that either philosophers should become kings or ° 
Kings should take to Philoséphy. The hope of being able to 
help the despot Dionysius II of Syracuse to take,to Philosophy 
did move Plato himself to come out of his academic retreat 
and implicate himself in the politics of an arbitrarily-governed 
parochial state. 

Plato’s attempt to serves Dionysius II’s philosopher-adviser 
was a failure; but less eminent later Hellenic philosophers 
were more successful in performing this social service for more 
reputable Hellenic princes. Bion the Borysthenite performed 
it for King Antigonus Gonatas of Macedon, and Sphaerus the 
Borysthenite or Bosporan for Hing Cleomenes III of Sparta. 
But the historic instance of a philosopher’s success in the role 
of helpirg a prince to take to philosophy is Confucius’s post- 
humous influence, at a time-range of more than 2,000 years 
away, on the Manchu world-rulers K’ang Hsi and Ch’ien 
Lung, This remote philosophical control, which hadsso much 
8reater a political°effect than any that Confucius could have 
achieved in the‘gervice of one of the parochial princes of his 
Own day, could not have been exerted if Confucius had not been , 
a philosophe malgré lui as ê consequence of being an unemployed 
candidate for the public service in which he would so much 
rather haye spent his life. j 

he Princes, just cited, who had the grace to take advantage 
of the Services of philosopher-mentors, living or dead, all 
Temained Princes first and foremost, with a tincture of Philo- 
sophy tempering and mellowing theirestatèsmanship. Princes 
who have been philosophers first and foremost and have 
subordinated—or tried to subordinate—raison. d’état to Philo- 
Sophy have been fewer and farther between. The philosophic _ 
crank Alexarchus, who, in a post-Alexandrine Hellenic World; 
Was able to found an ephemeral ‘Uranopolis’ (‘Commonwealth 
of Heaven’) on the neck of the Athos Peninsula, thanks to the 
accident of his „happening to be the brother of the criminal 


: 1 In Republic, 473 D, 499 B, 501 E. 
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‘Macedonian war-lord Cassander, may be mentioned as a 
curiosity. But Marcus Aurelius, who had become a post- 
humous disciple of Zeno before ascending the throne, and 
Acoka, who, when already on the throne, became a post- 
humous disciple of the Buddha, were, each of them, the ruler 
of an oecumenical empire; and a priori they might, each of 
them, have been expected to realize Plato’s hopes on a scale 
beyond Flato’s dreams. The degree in which Marcus fell 
short of Acoka in taking effective steps to turn this appar- 
ently golden opportunity to account gives the measure, not of 
the Roman prince’s inferiority in spiritual stature to the 
Magadhan prince, but of the Stoic philosophy’s inferiority to 
the-Hinayana. But the failure of Acoka, as well as Marcus, to 
produce decisive and lasting spiritual effects gives the measure 
of Philosophy’s spiritual ineffectiveness even in the hands of an 
emperor who is, at heart, a philosopher first and foremost, and 
is not just seeking to make Philosophy, serve as a spiritual 
sanction for his régime, in the place of a discredited deification 
of Rome and Caesar. iF 

_ Marcus—to judge by his candid self-revelation in his 
Journal intime—felt as one of Plato’s spiritually emancipated 
philosopkers would have felt if he had found himself con- 
demned to return to the cave, not for an occasional shift, but 
for life. In Marcus’s experience, the burden of his imperial 
ofice was the common burden of life at its maximum weight, 
and Philosophy’s service to.the imperial colporteur, though 
invaluable, was limited. It was not a way of release from 
sentient existence for himself and for all his fellow sentient 
beings; it was a means of easing the incidence of a personal load 


that might otherwise have proved too heavy for the Soul to 
carry to the end of tke journey of life. 


Human life! Its duration is momentary, its substance in per- 
Petual flux, its senses dim, its physical organism perishable, its 
consciousness a Vortex, its déstiny dark, its repute uncertain—in 
fact, the material element is a rolling stream, the spiritual element 
dreams and vapour, life a war and a Sojourniny in a far country; 
fanie oblivion. What can see us through? One thing and one only 
penny and that means keeping the spirit within us un- 
poled and undishonoured, not giving way to pleasure or pain, 


never acting unthinkingly or deceitfully or insincerely, and never 
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being dependent on the moral support of others. It also means , 
taking what comes contentedly as afl part of the process to which we 
owe our own being; and, above all, it means facing Death calfnly 
—taking it simply as a dissolution of the atoms of which every 
living organism is coraposed. Their perpetual transformation 
does not hurt the atoms, so why should one mind the whole organ- | 
ism being transformed and dissolved? it i$ a law of Nature, and 
Natural Law can never be wrong. 


This tribute of Marcus’s to Philosophy bears the stamp of a 
noble spirit; yet, for Acoka, Philosophy meant much more than | 
this. It was not just a private citadel into which he could 
occasionally withdraw to recuperate from a world-ruler’s life- 
long spiritual travail; it was an enlightenment that transfigured, 
for him, the conventional conception of the uses to which a 
ruler should put his power. Acoka was conyerted to Buddhism 
by his horror at the suffering caused by a.victorious war of 
aggression. He had waged this.avar for the Immoral purpose 
of making his empire conterminous with his world by force; 
and, during the rest of his reign, he pursued his original aim of 
world-conquest on a different plane. He now used his power 
for the purpose of communicating to his fellow human beings 
the enlightenment tliat had transformed his own outlogk; and 
the means that he now employed was not coercive military 
action, which manifestly would have been ineffective for 
this purpose, but persuasive missionary work. His monuments. _ 
are the inscriptions in which he has expounded and commended 
the Hinayana to his subjects and has recorded the despatch of 
missions abroad to the Macedonian successor-states of the » 
Achaemenian Empire. > > y 

In voluntarily staying at his post in order to proclaim the 
good tidings of release to his fellows, Açoka was faithfully 
following the examplé of his master Siddhartha Gautama. 
For the distinctive feature in the Buddha’s life, experience, and 
activity is not His intuition that the only way to, escape Pain is 
to extinguish Desire; it is the accompanying conviction, on 
which He acted for the rest of His life, that the intuition of the 
liberating truth has laid upon the enlightened spiiit a moral 
obligation to remain in existence in order to teach to others the 
way of selfrelease from Suffering. Gautama, like Jesus, 


2 Marcus Aurelius Antoninus, Meditations, Book II, ad fr. 
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dedicated Himself to His mission in the World by victoriously 
resisting a temptation tc take a short cut. At the crisis of His 
life, Gautama was tempted to use His newly attained spiritual 
power for the.purpose of making His own immediate exit into 
Nirvana instead of showing others the way; Jesus was tempted 
to use it for the purpose of imposing the Kingdom of Heaven on 
Earth instead of preaching it. Beth victories over the tempta- 
tion were deliberate acts of self-sacrifice. Both required a 
revulsion from a self-regarding personal asceticism to a life of 
familiar intercourse with ordinary people in order to bring 
them spiritual aid. And in both cases the victor-missionary’s 
commerce with the World caused scandal among the pro- 
fessional practitioners of a conventional religion. The Buddha’s 
life after the temptation shocked the Yogis, as Christ’s life 
after the temptation shocked the Scribes and Pharisees. 

This parallel indicates that, though the Buddha, unlike 
Christ, set out to teach a philosophy, the spirit in which He 
acted destined Him also to become the founder of a religion. 
The Mahayana can fairly claim Him as her founder on the 
evidence of the Himayana’s scriptures. And it is through His 
love and pity, much more than through His insight into the 
means 9f release from the suffering by which His pity an 
love were evoked, that. the Buddha is still alive and at work in 
the World to-day. If the prescription of spiritual exercises for 
the attainment of self-sufficiency through self-extinction ha 
been the end, as well as the beginning, of the Buddha’s work, 
we may guess that His philosophy would have died the death of 

-Zeno’s and Epicurus’s. For a philosophy that is not trans- 
figured into a religion is likely to prove ineffective for sever 
reasons. Philosophy fails to touch the hearts of ordinary people 
because it is handed down to them from above by an intellectual 
élite; because it is conveyed to them in the scientific language of 
the Intellect and not in the poetic language of the Heart; and 
because it is preached out of a half-reluctant sense of duty, not 
from a whole-hearted impulse of love. The missionary-philo- 
sopher is bound, as a philosopher, to be half-hearted as 4 
missionary.’ While his illogical sense of social duty requires him 
to spread enlightenment among his fellow-beings, his self- 

personal self-sufficiency is counselling 


pe ding quest for 
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personal goal by allowing himself to succumb to Love ande 
Pity. 2 


Thus Philosophy fails to fill the spiritual vacuum created by 
the successive failures of parochial-communify-worship and 
oecumenical-community-worship; and ¢his final failure of 
Man-worship in the form of thes idolization of individual ° 
self-sufficiency shows that Man-worship of any kind is unable 
to satisfy Man’s spiritual needs. The one school of philosophy 
that has succeeded in satisfying them is Siddhartha Gautama’s; 
and it has achieved this by quickening the letter of its doctrine 
with the spirit of its Founder’s sublimely illogical practice. 
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THE EPIPHANY OF THE HIGHER 
RELIGIONS? 


Ix all forms of Man-worship there are two errors which are sins, 
besides being mistakes. It is an error to worship Man at all, 
because Man is not God, even though Man may be rather less 
ungodlike individually than he is collectively; and it is an 
error to worship human power—citHer collective and physical 
or individual and psychic—because the worship of human 
power prevents the worshipper from finding the right attitude 
towards Suffering. - - 

In human life, Suffering is the antithesis of Power, and it is 
also a more characteristic and ‘tnore fundamental element in 
Life than Power is. We have already seen that Suffering is of 
the essence of Life, because it is the inevitable product of an 
unresolvable tension between a living creature’s essential 
impulse to try to make itself into the centre of the Universe and 
its essential dependence on the rest of Creation and on the 
Absolute Reality in which all creatures live and move and 
have their being.2 On the other hand, human power, in all its 
forms, is limited and, in the last resort, illusory. Therefore any 
attitude towards Life that idolizes human power’is bound to 
be a wrong attitude towards Suffering and, in consequence, 4 
wrong attitude towards Life itself. The idolatrous worship of 
parochial States leads their war-lords to inflict Suffering piti- 
lessly in the pursuit of Power. The idolatrous worship of an 
oecumenical state leads to a policy of keeping Suffering within 
bounds by force, and so to the paradox of inflicting Suffering 
for the purpose of limiting it. Since an oecumenical state 
is the most estimable kind of state that Man has succeeded in 
Creating so far, the moral paradox inherent in an oecumenical 
State is a verdict on states of all kinds: in its werse and its better 

* ‘the subject of this cha ter h: It with i i the 
Bo 78 aa Study of History, vol. = Pian ger Ia o 759 
Gouna, "439; vol. vii, pp. 158-63, 381-568, 692-768; vol. ix, pp. 395-405» 

* Acts xvii: 28, 
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varieties alike, the state is the nemesis of Original Sin. Finally,‘ 
the idolatrous worship of an individual human self-sufficiency 
leads to a repression of the Pity for Suffering, and of the Love 
for the sufferer, that are natural to Man because he is a social 
animal. 4 oy ak 

The failure of both the idolization of the self-sufficient 
philosopher and the idolization of the oecumenical community 
to meet the challenge presented by the failure of parochial- 
community-worship opens the way for a rejection of the 
worship of human power in all forms; and this disillusionment 
with discredited human idols opens the way, further, for a 
change of heart through a’change of attitude towards Suffering. 
The converted soul abandons an unconverted Human Natuire’s 
effort to escape Suffering for oneself by the acquisition and 
exercise of some kind of Power—whether collective and 
physical or individual and psychic. It adopts, instead, the 
Opposite attitude of accepting Suffering for oneself and trying 
to turn one’s°own suffering to positive account by acting, at 
the costeof suffering, on one’s feelings of Pity and Love for 
one’s fellow-creatures. This change of heart in Man opens 
his eyes to anew yision of, God. It gives him a glimpse of a 
God who is Love as well as Power, and who is not a deificetion 
either of Human or of Non-Human Nature, but is the deliverer 
of these and all His creatures from the evil of self-centredness 
to which every creature is prone. The new religions in which- 
this change ‘of heart expresses itself, may be called ‘higher 
religions’, because they rise above Man-worship as well as 
above Nature-worship. r - A f 

An historian’s first approach to the higher religions will be 
by way of the social milieu in which they make their epiphany. 
They are not the product of their social milieu; the events that 
Preduce them are encounters between»human beings and the 
Absolute Reality that is in, and at the same time beyond, all 
the phenomena of Existence, Life, and History; and any soul 
may meet God at any time and place in any historical cir- - 
cumstances. Nevertheless, an examination of the social milieu 
will help us to understand the nature, as well as the rise, of 
religions in which this experience of meeting God is com- 
Municated and commended to Mankind as the inspiration yor a 
new way of life. ` ; > 
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The deification of human power in the two forms of an 
oecumenical community and a self-sufficient philosopher has 
usually been instituted by members of the remnant of a 
dominant minority in a society that is disintegrating. This is 
obviously the social origin of the founders of oecumenical 
empires, and the founder: of schools of philosophy have also 
come from the same social source. They have, most of them, 
been sophisticated men, born into the middle, or even the 
upper, class of Society. Confucius was an unemployed civil 
servant; Plato was a disillusioned -aristocrat; Siddhartha 
Gautama was the son of a parochial prince. By contrast, the 
founders of the higher religions hiave mostly arisen in the 
ranks of the vast majority of the members of a disintegrating 
society whose normal human sufferings have been intensified 
to an abnormal dcgrée by the social breakdown and dis- 
integration resulting from the failure of parochial-comraunity- 
worship. In the successive degrees of this abnormal suffering 
the last turn of the screw, short of physical extermination, 1S 
the experience of being uprooted from one’s home and becom- 
ing a refugee, exile, or deportee who has been wrenched out of 
his ancestral framework. The infliction of such extreme 
suffering’ on the grand scale is a self-indictment of the society 
in which these atrocities are committed, and in the Westerniz- 
ing World of the twentieth century of the Christian Era there 
was a subconscious self-defensive conspiracy to minimize the 
painfulness of deracination by the euphemism of calling the 
sufferers ‘displaced persons’. In the Hellenic World of the fifth 
century B.C., Herodotus did not flinch from calling them 
déracinés outright. ; $ 
This has been the human seed from which the higher religions 
have sprung. The origin of the Buddhist religion is only aD 
apparent exception to this rule; for, though the Buddha was 2 
prince who became a philosopher, Siddhartha Gautama’s 
first step on His‘quest for enlightenment was to slip out of His 
father’s palace in order to live voluntarily in ‘the homeless 
State’ for the rest of His life. The enlightenmsnt that He sought 
was Primarily intellectual, but He did not yield, when He had 
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to impart His intellectual illumination to His fellow sentient ° 
beings and to instruct them how to take the path that He.had 
blazed by bringing the Will as well as the Intellect into play. 
Thus the Buddha was an illogical evangelist, besides being a 
voluntary. déraciné, and it was no accident chat the founder ef a 
philosophy who had taken these self-sactificing turnings at two 
decisive moments in His life should posthumously have become 
also the founder of a higher religion. â ° 

This transfiguration of the philosophy of the Hinayana 
into the religion of the Mahayana, which had been fores 
shadowed in the example set by the Buddha in His own life, 
did not begin to declare itself among His disciples till some 
three hundred years had passed since their Master’s death. 
The first glimmer of the slow dawn of the Mahayana appeared 
among people who had been uprooted insthe second century 
B.C. bý a Greek and a subsequent Central Asian Nomad 
invasion of India; andsthe nascent higher religion spread from a 
Hellenized Indian World across a Hellenized South-West 
Asian World into an East Asian World in an age when Eastern 
Asia, South-Western Asia, and India were each passing through 
a time of troubles. aIn the South-West Asian, Egyptian, and 

. Hellenic worlds, this same time of troubles also saw the riss.of 

another higher religion—Christianity_among people who 
had been uprooted by Macedonian and Roman militarism and 
bya consequent social revolution. Inan earlier age the time » 
of troubles Precipitated by the breakdown of the,Babylonian 
and Syrian civilizations had seen the rise,of two older higher 
religions—Judaism and Zoroastrianism—among people who 
had been uprooted in the eighth and seventh centuries B.C. 
by Assyrian militarism and by a subsequent Völkerwanderung 
of Central Asian Nomads. 4 

The epiphany of these new higher religions in the souls of the 
déracinés was neither quick nor easy. The breakdown and dis- 
integration of Society and the victims’ consequent loss of their 
ancestral heritage, including the physical home in which their 5 
lives had had their roots, was a challenge of unusual severity. 
A majority of those who were overtaken by it completely failed 
to respond and were spiritually crushed, by the experience. _The 
Lost Ten Tribes.of Israel are the classic symbol of the multivude 
that has thus passed into oblivion without leaving any spiritual . 
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memorial. Some of the victims responded to the challenge by 
trying to use against their oppressors the physical violence that 
these oppressors had used against them. These Spartacists 
took the sword and perished with it... Others responded by 
replying to violence, not with violence, but with gentleness, 
and, among these, soime‘created new societies of new kinds. 
But, of these new societies, some merely aimed at, and succeeded 
in, preserving a remnant of one or other of the shattered 
parochial communities associated with an outlived parochial 
past. This parochial past had shattered itself by its own sins 
and was rightly discredited; and, among the déracinés who 
made the gentle response, only those who resolutely turned 
théir faces away from this fallen idol succeeded in founding 
higher religions which had a mission to all Mankind and 
whose message was'a revelation of some means of coping with 
the fundamental problems of human life. : 

$ These diverse responses to ‘an identisal challenge may be 
illustrated briefly by citing a few classic examples, 

Among the would-be saviours by violence we can distinguish 
archaists, futurists, and archaists who involuntarily turn into 
futurists and so defeat their own, origina] purpose uxder the 
stress oftheir struggle to achieve it, Classic examples of pure 
archaists—people whő have learnt nothing and forgotten 
nothing—are the parochial nationalists in South-West Asia 
who, 1n 522-521 B.c.; tried, by force of arms, to prevent 
Darius the son of Hystaspes from maintaining a Persian world- 
„empire which had brought peace to South-West Asia after its 
devastation by the Assyrians and. the Nomads. The archaist- 
futurists start by trying forcibly to restore the ancien régime in 
some disintegrating parochial community, but are led on 
unintentionally into making a revolution that sweeps away the 
last remnants of the treasured Past and inaugurates a 2¢W 
regime in its stead. A classic example is King Cleomenes III’s 
Tevolution at Sparta in the third century B.o. Cléomenes’ 
Intention was to restore an ancien régime in which the Spartiates 
nad been a dominant minority ruling over serfs and satellites. 
Aha dominance of the Spartiates was now imperilled by 
Era Be in their numbers, Cleomenes set out to check and 

i tendency; but he ended by inaugurating a political 
¢ 1 Matt. xxvi. 52. 
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and social revolution in which the citizens of the satellit® 
communities were given the Spartiate franchise and the 
Spartiate lands were redistributed among citizens of both the 
naturalized and the Spartiate-born class. Gaius Gracchus’s 
revolution in the Roman Commonwealth in the second, 
century B,C. ran the same unintended ‘course. Gaius’s intention 
was to restore an ancien régime in which the Roman public 
land had been at the Roman State’s disposal for distribution 
into homesteads for landless citizens. He ended by letting loose 
a social revolution ix? which the satellite communities of the 
Commonwealth acquired the Roman franchise and the Roman 
oligarchy was deprived” of its virtual monopoly of political 
power by a military dictatorship represénting the unprivileged 
majority in the body politic. 

The transformation of the post-Exilic*Jewish concept of the 
Messiah is a classic example of a similar reyolution in the realm 
of unrealized political aspirations. The Messiah was thought of 
originally ag a nationalist leader who would attain for Jewry the 
goal tlfat Darius I’s opponents were seeking to attain in 522-521 
B.c. The Messiah was to re-establish the Davidic parochial 
kingdom of Judah and Israel. But, in a world in which par- 
ochial states had come to be anachronisms, and in which the 
only practical choice now was between alternative oecumenical 
empires, the Messiah subsequently came to be thought of as a 


Jewish empire-builder, who was to emulate and supersede the 


work of a Persian Cyrus and Darius or a Roman Caesar and 
Augustus. The Messiah was now to .be the founder of an 
oecumenical empire in which the Jews were to take the 

ersians’ or the Romans’ place as the World’s imperial people. 

The futurists are revolutionaries who consciously and 
deliberately set 6ut to break with a disintegrating social past 
in order to create a new society. Tite new society, however, 
that the futurist is trying to make has two fundamental charac- 
teristics in common with the old society that the archaist is 
trying to save. Both are this-worldly and both are the children 
of force. The ‘futurist is therefore apt, like the archaist, to 
Produce results that run ironically counter to his intentions. 
The futurist becomes an archaist malgré lui, as the archaist 
Pecomes malgré lui a futurist. One classic exemplar of the type 
is Aristonicus of Pergamum, the revolutionary founder, in the 
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second century B.C., of an abortive utopia in Western Anatolia. 
Aristonicus called the insurgent slaves and peasants who joined 
his standard ‘the citizens of the Commonwealth of the Sun’. 
His god, like Ikhnaton’s and Aurelian’s, was the heavenly body 
that .is the symbol and the vindicator of Justice because he 
sheds his light and warmth impartially on all men, oppressed 
and oppressors alike. But the result of a liberation of under- 
dog by force would be, not to inaugurate a new régime 
founded upon Justice, but simply to perpetuate the old unjust 
régime with no change except a reversal of roles. “The last 
shall be first, and the first last’,2 not in the spiritual hierarchy of 
a new Kingdom of Heaven, but in the economic and political 


hierarchy of the old Kingdom of This World. This alloy of. 


Archaism in Futurism partly accounts for the failures of 
Aristonicus in a Roman’ Asia and of his contemporaries the 
insurgent Syrian slave-kings Eunus, Cleon, and Athenic in 4 
Roman Sicily. 3 , 

When we turn to the would-be saviours who make a gentle 
response to the challenge of violence, we find archaiscs here 
too, but also founders of a genuinely new kind of society. 

Classic examples in Hellenic history of gentle archaists are 
Agis-the forerunner of Cleomenes and Tiberius the forerunner 
of Gaius Gracchus. Both were martyrs to their gentleness, and 
both gave their lives for it in vain, since, in both cases, the 
moral drawn from the martyr’s fate by the martyr’s successor 
was the Machiavellian one that a would-be reformer must not 
be too’ proud to fight. In Jewish history the classic gentle 
archaist is Rabbi Johanan ben Zakkai. The Jewish com- 
munity in Palestine had been brought to the brink of its second 
historic catastrophe by an archaist-futurist Messianism that 
believed Passionately in retorting to violence by violence. 
At that moment, Johanan ben Zakkai became, without suffer- 
ing martyrdom, the founder of a Jewish diaspora that was to be 
held together by‘a zeal, not for establishing a Jewish: oecu- 


menical empire by force of arms, but for keeping the Mosaic 
Law in the prophetic spirit. á 


During the siege, 


‘ i m 
AAT a Johanan b.. Zakkai escaped out of Jerusale 


rmission from Titus to retire tothe village of 
1 Matt, xx, 16. 
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Jabne or Jamnia, and teach there openly. When the news of the, 
fall of Jerusalem came to Jamñia, Johanan’s disciple Joshua b. 
Hanania cried out ‘Woe to us, because the place is desttoyed 
where they make propitiation for the sins of Israel!’ But Johanan 
answered ‘My Son, leit not grieve thee; we have yet one propitia- 
tion equal to it, and what is that but the Destowal of kindnesses? | 
—even as iț is written I desired kindness and not sacrifice’ + 


Johanan ben Zakkai’s inspiration has enabled Judaism to 
survive in diaspora in the western quarter of the Old World 
for more than eightéen centuries since the third historic 
catastrophe of Judaism in Palestine in the reign of the Roman 
Emperor Hadrian. The $ame spirit has enabled Zorgastrian- 
ism to survive likewise in diaspora on the west coast of Ifidia 
since the overthrow, in the seventh century of the Christian 
Era, by force of Arab arms, of a SaSanian Empire in which 
Zoroastrianism had been the established religion. This change 
of heart in Zoroastrianism, like the change in Judaism, from 
violence to gentleness, was a response, to the experience of an 
overwhtlming military and political disaster. In the history of 
Zoroastrianism, this change was indeed remarkable, since, 1m 
the Sesanian Empire, Zoyoastrianism had actually attained, 
over a period of,four hundred years, the objective which a 
latterday oecumenical Jewish Messianism had merely dreamed 
of attaining. During those four centuries ending in the Arab 
conquest, the Sasanian Empire had successfully played the part 
of a counter-world-power which had been able to,deal with the: 
Roman Empire on equal terms and to,take ‘Iraq, as well as 
Tran, out of the Hellenic Givilization’s orbit. : ule 

The survival of the Zoroastrian and Jewish diasporas in 
formidably adverse circumstances is a testimony to the effec- 
tiveness of Archaigm as a social cement when it is compounded 
with the spirit of gentleness; but the spiritual price of this social 
tour de force has been exorbitantly high. Each of these two 
commiinities has succeeded ins preserving its identity ın 
diaspora at the cost of subjecting itself to the meticulous 
observance of aii archaic ritual law. Since this law 1s the only 
fragment of the community’s shattered social fabric that has 
not perished, long ago, at the time of the extinction of the state 
s mate F. Œ, Jewish and Christian Apocalypses (London 1914, Mäford), 
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-and the dispersal of the people, ritual-law-worship is evidently 
the only form in which collective selfworship could have 
weathered these catastrophes. Yet it is an untoward achieve- 


promptings of Pity and Love has proved to open up an ap- 
ptoach towards Absolute Reality. This approach has been 


emplar and his guide. On the Indian road the ideal figure is the 
bodhisattva; on the Palestinian road it is the Suffering Servant. 
lel towards a meeting-point at 
Infinity that is their common objective; for both roads are 
approaches to the same Absolute Reality. But, though their 
ical, the roads themselves are separate; and, 
though the traveller along each of them comes to see the same 
Absolute Reality through a glass darkly,1 there is a difference 
i the Palestinian lens. For these two 
; 's; which give a glimpse of Absolute 
Reality through a medium that obscures it’ and distorts it, 


t nt of different patches of the veil of 
,Phenomena—the illusory mirage of Maya—by which Man’s 


Phenomenal world by A 
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on to consider the genesis of the eye, we find it marvellous thatan* 
organ of vision, however imperfect, should have been fashianed 
out of two patches of a skin which, over all the rest of its 
surface, has remained crassly incapable of affording to the 
body even the faintest glimmer of sight. In the non-corporeal , 
universe of spiritual life, it is,no less marvellous that two lenses, 
through which a human soul can catch a partial glimpse of 
Absolute Reality, should have been fashioned out°of such 
apparently unpromising rudiments of religious intuition as 
those which are the hisforical origins of Buddhism and Christ- 
lanity. It is also, no doubt, a mercy that neither of these two 
dark glasses has ever become fully translucent; ‘for there shall 
no man see Me and live’: A naked vision of Absolute Reality, 
wholly unveiled, would be more than any terrestrial soul could 
bear. For the epiphany of Reality is not jûst a discovery made 
by the Soul nor even just a revelation given by Reality; it is an 
encounter between two spiritual presences that are infinitely 
unequal in power. This encounter discharges creative action; 
and the°lightning would blast the frail human participant if 
Some non-conductive residue of Maya did not still intervene to 
shield him at the pice of dimming his vision. a 

We have already, observed? that the two lenses through which 
Buddhism and Christianity give the “Soul a glimpse of an 
identical Reality have been fashioned out of very diverse 
materials. Buddhism has attained its vision of Reality by look-° 
ing inwards into the Human Soul; Christianitye by looking ‘ 
outwards towards a god. o 6 

Pre-Buddhist Indian thinkers who had looked into the Soul 
had been so deeply impressed by the vastness and the potency of 

is inner spiritual universe that they had jumped to the 
conclusion that thé Self was identical with Absolute Reality: 
‘Thou are That’. The Buddha founa Reality in a state of 
Nirvana, in which the faggot of desires labelled ‘Self? had all 
been burnt away. The Mahayanian schovl of Buddhists 
came to see that the Buddha Himself had acted in accordance > 
with a further truth that had not been gen SR TE 
the Hinayanian philosophy, though many Hinayanian philo- 
Sophers ea e A in following their Master. The 


1 Exod. xxxiii. 20, 2 In Chapter 2~pp. 16-17, above. 
’ 3 See Chapter 5, pp. 62-3, above. 
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“Buddha had taught, by the example of His own life, that the 
attainment of Nirvana by oneself and for oneself is not enough. 
In order to become the perfect bodhisattva, the potentially 
perfect philosopher must make the sacrifice of postponing his 
owr. exit into Nirvané. in order to guide the feet of his suffering 
fellow-beings along the ‘road over which he has already found 
his own way. i 

The Bodhisattva is a being who has followed the Buddha’s 
personal example by being faithful to the Buddha’s practice 
instead of carrying out the Buddha's instructions to their 
logical consequences. A Hinayanian Buddhist philosopher 
who yiclded to the logic of these instructions would find him- 
self constrained to dim at attaining self-sufficiency through 
self-extinction, and to pursue this aim single-mindedly for 
himself and by himself? The bodhisattva of the Mahayanian 
mythology is a candidate for Buddha-hood who, like the 
Buddha at His Enlightenment, has reached the threshold of 
Nirvana and now has it in his power at any moment to take the 
last step on the course of his exit. But, like the Buddha at His 
temptation, the bodhisattva holds back, at this point, from 
expiring into his rest. He holds back, not jnst for the Buddha’s 
bref forty-years’ pause, but for a period of aeons upon aeons. 
In making this choice ‘he deliberately sentences himself to an 
age-long penal servitude which he has it in his power to avoid; 

‘and he makes this sacrifice from the same motive that impelled 
the Buddha _to make it. ‘He saved others; himself he will not 
ies is the praise of this good shepherd that is constantly 07 
ior the grateful sheep that he is tending at so great 4 
_ The bodhisattya’s sovereign motive and distinguishing mark 
is thus a feeling for his fellow-beings which, for the Hinayania? 
Philosopher, is an irrational impediment to his concentration 
on his objective of self-release. The difference in their attitude 
ae Sufferitig is what differentiates the philosoplier from 
ane For the arhat, as the Hinayanian philosophe! 
pa A ae the Buddhist terminology, Suffering is the worst © 
Snir me Pursuit ot self-release from Suffering has the first 
Su the sufferer’s spiritual energies. For the bodhisattva, 

; ap is the inevitable price of acting on. the promptings 
He saved others; himself he cannot save’.—Matt. xxvii. 42. 
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of Love and Pity, and this self-sacrificing action has the first 
claim on him. . 

The Mahayanian Buddhist vision of Reality as Pity and 
Love, as well as Power, has been reached by Ghristianity from 
a quite different starting-point. Christianity sees Reality as a 
God who is both almighty and all-Iléving. This Christian Vision» 
of God is aheritage from Israel. The god of Israel was Yahweh; 
and, before Yahweh became the parochial god of a community 
of Nomads when they were in the act of breaking out of the 
North Arabian Steppe into the Palestinian province of ‘the 
New Empire’ of Egypt, he would appear to have been a god 
embodying one of the forces of Nature. Perhaps he was a 
volcano or perhaps the weather, to judge by the traditional 
account, in the Pentateuch, of the sights and sounds that 
proclaimed Yahweh’s presence at the making of his covenant 
with Israel at Mount Sinai. A god who had thus identified 
himself with a human tribe,-and had led ‘his ‘Chosen People’ 
in an aggressive war of expropriation and extermination against 
the inhabitants of a country that had been neither Israel’s to 
take nor Yahweh’s to give, might not seem to have been a 
promising medium for an approach to Reality. Yet the 
sufferings inflicted’ on Isratl and Judah by Assyrian and Baby- 
lonian hands during a time of troubles that dragged on trom 
the eighth into” the sixth century B.C., inspired the Prophets 
to see, through the wraith of Yahweh the parochial war-god, 
another Yahweh who Kad more in common with the god in the 
Sun who was worshipped by Iklmaton, AriStonicus, and 
Aurelian, 2 i 

This Atonian Yahweh was Justice and Mercy as well as 
Power, and his Power and Justice were not circumscribed with- 
in the narrow frontiers of a pair of Palestinian communities, 
but were omnipotènt, ubiquitous, and impartial. In the 
Prophets’ piercing vision the barrier between the Human Soul 
and Reality was thus transfigured from a veil into a lens. But 
the vision had still to be clarified by the further insight that the 
God Almighty who was Justice and Mercy was also Pity and 
Love; and, though the greatest of the Prophets béheld Pity-and 
Love incarnate in a Suffering Servant, it was a stumbling- 
block to the Jews: when Christianity identified this human 


11 Cor. i. 23. 
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figure with the sublime God who had made His epiphany 
through Yahweh’s forbidding lineaments. In Deutero-Isaiah s 
vision, the saving sufferer is a human sufferer who seems in 
some passages tc be a collective Israel and in others to be an 
individual Israelite leader or prophet. In the Christian develop- 
ment'of this Jewish concept. the suffering saviour is not a man 
but is God Himself, who has ‘emptied Himself? by incarnating 
Himself as a human being in order to save His human creatures 
at the cost of voluntarily subjecting Himself to an extreme 
experience of the Suffering that is of the essence of Human Life. 


The spirit that should be in you is the spirit that was in Christ 
Jesus. Finding Himself existing in God’s form and on an equality 
with God, He did not think of this as a prize to be clutched. No, 
He emptied Himself by taking a menial’s form—for this is what He 
did in assimilating Himseif to human beings. Exposing Himself 
thus in human guise, He showed His humility in His obedience. 


He was obedient even to the poini of submitting to die—and this 
by a death on the Cross,1 F 


It will be seen that the Mahayana and Christianity have two 
intuitions in common. Instead of kicking against the pricks of 
Suffering, they both accept Suffering as añ opportunity for 
actitig on the promptings of Love and Pity. And they both 
believe that this ideal is practicable for Man bScause the trail 
has been blazed for Man by a Supreme Being who has demon- 
strated his own devotion to the ideal by subjecting himself to 
the Suffering ‘hat is the alecessary price of acting on it, In a 
scciety in which the“ divine participant is a self-sacrificing 
Saviour,? a new way of life is opened up for the human particip- 
ants, This way is a new one in the sense that it brings with it 4 
prospect of reconciling clements in Human Life that have 
seemed irreconcilable under previous dispensations, It is a 

1 Phil. i. 5-8. 

2 All societies of al), species have included 


, among their members, gods» 
as well as human bein S, animals, and plants, What differentiates them 
“S$ not the presence or absence of 
Present divine member’s \character, 
Yahweh will differ from į 
A Christian Church whe}se godhead includes the person of a suffering 
Saviour god incarnate, and! a Mabayana whose bodhisattva is an Avalokita 


or ar-:mitabha, will differ, from a Jewish diaspora whose god is the God of 
the Prophet, 


2 
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way in which a living being can transcend its innate self- e 
centredness by other means than the self-extinction that is, the 
way of the Hinayana. 

‘Whosoever will lose his life for My sake Shall find it.’ 
If the Self submits to Suffering for the sake of service, it gan 
transcend itself by devoting itself, ai the cost of Suffering, to 
acts of Love and Pity; and in these acts it will be attaining, 
without seeking it, the self-fulfilment which an innately social 
being can never attain through self-centredness. Self-fulfilment 
comes only when it is unsought, like those blessings that were 
bestowed on Solomon, in his dream, just because he had 
resisted the temptation to ask for them and had prayed, instead, 
for the gift that would make him a good servant of God to the 
benefit of his people.2 The Christian-Mahayanian way of life 
also surmounts another previously unsurrmountable dilemma. 
It makes it possible for the Universe to have ane without 
at the same time making it nétessary for this significance to 
depend upon ‘the Universe’s centring round the Self. On the 
Christian-Mahayanian road the significance can be found in 
self-sacrifice for the sake of other living beings and for the love 
of a Supreme Being who is the centre of the Universe because 
He is Love as well as Power. le A eee 

At the epiphany òf the higher religions the light shineth in the 
darkness; but thé darkness has still to comprehend it;s and ha 
history of the higher religions during the disintegration ot., 
the civilizations of the second generation is an illustration of the 
Parable of the Sower. In the last four chapters of this first IRENA 
of the book we shall be watching the seed, sown during this 
episode of mundane history, withstanding one of the possibilities 
of frustration that are described in the Parable, but succumbing 
to each of the other-two, and also to a third mishap which i not 
cee by the writer of the Gore according to aint 

atthew because it is beyond his social horizon. RENAN 

This Bide so ees of the seed at its first ORE H 
not appear either surprising or discouraging when ie a T y 
at from the histotian’s angle of vision. Life on Ear REN ! e 
historian sees it, is a process in Time, and no action can ever 


have an instantaneous effect. A span of 1,956 years or 2,500 


years is a very, short time in the historian’s perspective; in 
1 Matt. xvi. 25. 2See 1 Kings iii. 5-143 2 Chron. i, 7-12. * John i. 5. 
o 
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which it is measured on the Time-scale of the duration of 
Mankind’s existence up to date. And, even within the brief 
period that has elapsed since the first epiphany of a higher 
religion on Earth, the lives of the Saints bear witness that 
_ some of the seed has already fallen on good ground. 


He that received seed into the good ground is he that heareth the 
Word ard understandeth it; which also beareth fruit and bringeth 
forth, some an hundred- fold, some sixty, some thirty. 


` This scripture has already been fulfilled in such lives as those 
of John Wesley and Saint Francis- de Sales and, in excelsis, 
Saint Francis of Assisi. 


1 Matt. xiii. 23. 


© 
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ENCOUNTERS BETWEEN HIGHER RELIGIONS 
AND IDOLIZED OECUMENICAL EMPIRES: ° 


He that received the seed into stony places, the same is he that 
heareth the Word and anon with joy receiveth it; yet hath he not 

root in himself, but dureth for a while ; for, when tribulation 

or persecution arisetl because of the Word, by and by he is 
offended.— Malt. xiii. 20-1. 


Or all the challenges that are encountered by the sowet of the 
seed, the challenge of persecution is the one to which the 
followers of the higher religions have succeeded in responding 
with the greatest measure of success. Though, in all persecu- 
tions, there are, no doubt, always many weaker vessels who do 
fail to stand the ordeal, the followers of the higher religions have 
been ‘conspicuous, on the whole, for their steadfastness and 
courage when put to the test. 

The Christian Church was put to this test by the Roman 
Empire} the Mahayana by the Chinese Empire in its avatar in 
the age of the T’ang Dynasty. Both churches responded ‘by 
producing mart}rs; but the Christians in the Roman Empire 
seem to have been more steadfast than the Mahayanian | 
Buddhists in China in standing a more severe ordeal; and this 
apparent pre-eminence of the Christians in a comfnon heroism ` 
is, indeed, what was to be expected. We should expect both the 
Mahayana and Christianity to shine in facing persecution, 
since the distinguishing mark of the higher religions is, as we 
have seen, their voluntary acceptance of Suffering as an 
opportunity for active service. At the, saime time we should 
expect the persecution itself to be sharper, and the endurance 
of it more heroic, in the western than in the eastern half of the 
Old World because the temper of life in South-West Asia and 
in the Graeco-Roman Society was more tragic and more ` 
intransigent than the temper in either India or China. In 


R The subject of this chapter has been dealt.with in greater detail by the 
writer in A Study of History, vol. v, pp- 581-75 646-712; vol. vii, pp. 95° 798, 
158-63, 188-93, 237-9, 338-44, 692-700- 
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-appraising both the comparative mildness of the T’ang 
imperial government and thë comparative softness of its 
Buddhist victims, we must make due allowance for this 
general difference in psychological climate. It would be un- 
warrantable to assume that the T’ang régime was more 

> virtuous than the Romar. régime was, or that the Buddhist 
martyrs were less heroic than the Christian martyrs ‘were. 

The same difference in temper between the two halves of the 
Old World comes out in other historical parallels as well. For 
example, Christianity and Buddhism were, each, expelled 
from its homeland by a rival younger religion which had 
derived its inspiration from the older religion that it was 
opposing and evicting. Christianity was expelled from South- 
West Asia by Islam; Buddhism was expelled from India by 4 
post-Buddhaic Hinduism whose philosophy bears indelible 
marks of its Buddhist origin. But the advance of Hinduism at 
Buddhism’s expense in India ir.-the age of the Gupta Dynasty 
was accomplished as peacefully as the’ previous advance © 
Buddhism at the expense of a pre-Buddhist Indian paganism 19 
the age of the Maurya Emperor Agoka. By contrast with th 
Indian record, the supplanting of Christianity by Islam in 
South-West Asia and Egypt in the’ age of the Arab Caliphate 
was a story of pressure -and penalization—tiough, by contrast 
with the treatment of subject Jews and Muslims in Christen- 
.¢om, the treatment of subject ‘People of the Book’ in Där- 


al-Islam has been honourably distinguished by its comparative 
tolerance. “ ; 


* When a higher reiigion f eith he na o or the 
Buddhaic—c gion of either family—the Judaic 


>— comes into collision with an‘ ecumenical empire, 
the conflict is of momentous importance. In an oecumenica 
empire, a higher religion is meeting its most formidable 
adversary—Man’s worship of collective hi i 


in its 
uman power—in 1 
least maleficent and least Y 


A unedifying form. an object of 
worship, an idoJized oecumenical empire iA out against 
. the foil of its fallen predecessors the Parochial states in a” 
antecedent time of troubles, In contrast to these fallen idols, 
aswell as to'a nascent Judaic higher religion, an oecumenic® 
empire brings, not the sword, but peace.1 It is alrégime un a 
which, on the whole, thë best elements ofa dominant minority 


1 Aa inversion of Matt. x, 34. | 


Ae 
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are in command; for the public spirit of its professional civil® 
service and professional army counts for much more, im its 
effect on the lives of its subjects, than the personal unworthiness 
of individual emperors. In the third place an oecumenical 


empire is the antithesis of the fallen pafochial states andethe , 


forerunner of the nascent higher religions in standing for the 
ideal of the unity and brotherhood of all Mankind. This 
remote oecumenical collective human idol* may°not be 
capable of evoking such warm positive devotion as the familiar 
parochial idols—a Sparta or an Athens, a Judah or a Tyre, an 
Assyria or a Babylonia, a Ts’i or a Ch’u; but, nevertheless, any 
threat to an oecumenical empire’s stability, security, and 
survival will arouse alarm and opposition, not only among the 
dominant minority, but among the masses as well. 

An intuition that Christianity did threaten the stability of 
the Roman Empire does not, perhaps, accoynt for the original 
persecution of Christtanity by Nero, since Nero was manifestly 
seeking a scapegoat for personal odium incurred through 
persondi misconduct. But it does account for the subsequent 
retention of this proscription on the statute book, through the 
reigns -of ‘the virtuous emperors’ from Nerva to, Marcus 
inclusive, until its repeal in a.D. 313 by Constantine I and 
Licinius in Constantine’s Edict of Milan. The Roman authori- 
ties would have felt that they had been justified in acting on 
their intuition regarding Christianity’ if they had been ac~ 
quainted with two passages in the-Christian Church’s scriptures.’ 
—Matt. x. 34-7 and Luke xii. 49-53—in which the Founder 
of the Church is represented as saying that He has come to 
bring, not peace and unity, but strife and discord. On the 
Christian side there was an intuition that Man-worship in its 
Oecumenical collective form was the most imposing, attractive, 
and specious idolatry still in the field, and that therefore the 
Christian was called upon to show the utmost stalwartness and 
mtransigence in resisting it. P 


This conflict between the Roman Empire and Christianity, - 


and the feelings animating the two parties to the-conflict, are 
Particularly interesting for us in our Western World in the 
twentieth century of the Christiau Era, because a recurrence of 
the same social and spiritual situation would appear to be vae 
of the alternative possibilities ahead of us in the future course of 
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our own history. In any conceivable event, a rapid political 
unification of our world, in its turn, seems to be foreshadowed 
by ‘the annihilation of distance’ and the concomitant increase 
in the potency of weapons of war which ave two closely related 
, achievements of the West's fast accelerating progress in tech- 
nology. Our world may be unified, not in a new way, by the 
agreement for which we hope, but in the old way by the force 
by which the Graeco-Roman World and most other worlds 
have, in fact, been unified in the past. In that event, the 
sufferings that we have experienced in our lifetime would be 
trifles by comparison with the sufferings, still untasted, which 
would then overtake us. Ifa literally world-wide counterpart 
of a Roman or a Chinese oecumenical empire had to be 
purchased by us at this traditional enormous price, the cost in 
suffering would be increased, beyond all past experience, by 
the unprecedented destructiveness of our latterday weapons © 
war. We can imagine what our feelings: would be if an oecu- 
menical peace and order which had been established at this 
fearful cost were to be threatened with disruption—a tareat to 
plunge us back into that awful agony which had almost been 
the end of us—by the rise, in our, midst, of some apparently 
Surversive religion. How, for example, would the Christian 
texts Matt. x. 34-7 and Luke xii. 49-53 strike us if the Com- 
munists were to quote them as slogans for the Marxian ‘class 
war’, taking a leaf out of the book of those Christian propa- 
gandists in the Roman Fmpive who used to quote Greek pocts 
as witnesses to the truth of Christian beliefs and to the right- 
eousness of Christian ideals? a 

The religious issue between the Christian Church and the 
Roman Empire, like that between Socrates and Athens, was 
sharply defined—and this for the same reason. Like Socrates, 
the Christians behaved as good citizens in fulfilling all civic 
duties that were not vetoed by their conscience. Notwithstand- 
ing the Roman imperial authorities’ standing proscription O 
Christianity, and notwithstanding the inclusion in the Gospels 
of revolutior.ary texts like those cited, the Christians were, 12 
practice, law-abiding subjects of the oecumenical empire in all 
ordinary matters of everyday life. In this normal practice they 
Were acting on other texts in the Gospels which went to great 
lengths in inculcating obedience to the established political 
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régime. ‘Render unto Caesar the things that are Caesar’s’te 
is an injunction to pay taxes; dnd in Saint Paul’s Epistle to the 
Romans? there is an injunction to obey the law in all things, 
and this on three grounds: ‘There is no power but of God; 
the powers that be are ordained of God whosoever, therefore, 
resisteth the power, resisteth the ordinance of God.’ ‘ 

If the Roman imperial authorities had been aware of this 
passage in a letter from a far-ranging Christian missionary to his 
converts in the metropolis, their feelings would have been 
mixed. They would have felt that their Christian subjects’ 
private code of conduct told them to do the right thing for the 
wrong reason. It was right, of course, to tell them to obey the 
Government, but wrong to give them this directive on ethe 
ground that ‘the powers that be are ordained of God.’ For, if 
the ultimate authority is a god who is not the Oecumenical 
Community itself and is not even the Oecumenical Govern- 
ment’s nominee, but is the freely chosen god df a private society, 
then this paramount God who tells His worshippers today to 
obey tke Government may tell them tomorrow to disobey it. 
The right reason for obeying the Government is because the 
State is, not ordained of God, but identical with God or alterna- 
tively master of Him. z : 

This issue did hot arise over conflicting attitudes towards 
military service, though there was a potential occasion for 
conflict here. There had never been any explicit remission ef, 
the duty to serve which had been incumbent on all citizens in, 
the parochial Roman State out of “which the oecumenical 
Roman Empire had arisen, and on the other hand the Christian 
had a conscientious objection to shedding blood in war and 
therefore to serving in the Army. This tension between 
conscience and civic duty had not entered into the issue between 
Athens and Socrates, since Socrates had had no conscientious 
objection to military service and had, in fact, performed his own 
service, manfully, In practice, however, this potential occasion 
for conflict between the Roman Empire and the Christian _ 
Church caused ‘little trouble, because in practice the post- 
Augustan Roman Army, in contrast to the pre-Marian 
Roman Army, was a professiona! force recruited by voluntary 
enlistment, and the recruiting-grounds of the Army and the 


1 Matt. xxii, 21. 2 Rom., xiii. 1-7. 
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‘Church lay in different quarters. The Army recruited a 
from the ex-barbarian peasantry in the frontier sda at ae 
Empire, the Church mainly from the urban popu oe ieee 
cities of the interior. There were contemporary hig a P l 5 Ri 
that, unlike Christianity, did find their mission-field i on 

£ Ae main recruiting-ground, but the two that won a 

converts there were the worships"“of Mithras and of Jupp! A 

Dolichênus, and neither of these was opposed in princip. 

force. í 

pres that the Christian code of conduct prescib i 

obedience to the State, and that the Roman Imperial Gov a 

ment did not, in practice, impose compulsory military wat, 

on “ts citizens, we can see that there was no inevitable ae A 
for conflict between Church and State on the plane of pe 
life. The issue over which they did fall into grave conflict wi 
one another was one of principle. The two parties Meets: 
accord in feeling ‘that this point of principle was He 
important, and in this consensus they were surely right. hee 
question was whether Caesar himself was God, or whe aa 
Caesar was merely the human vicegerent of a One True He 
whom Caesar had not nominated and did not and could is 
control. "This question whether Man in ong or other of his A 
ungodlike forms is God, or whether the True God is to E 
found neither in Man or in Non-Human Nature, was, 4 

Still is, one of the great issues confronting human souls. aan 

In the tragedy of the conflict betweén the Christian Chu mf 
and the Roman Empire there were four dramatis 3 ide 

‘the Dominant Minority of the Graeco-Roman Society; 
Roman Imperial Arm: 3 the Masses; and ‘the Higher Religions; 
of which Christianity—the eventual victor—was one. Ble 

Under the imperial Roman régime the more respecta d 

elements in the Doïninant Minority were, as we have nonr x 

now in command—in contrast to the situation during t m 

foregoing time of troubles, in which the militarists and profitee A 

had had a free hand. Those licensed criminals had now bee s 

replaced by dutiful civil servants, but these carried out We 

duties in the unenthusiastic spirit displayed by Seneca’s brot i 

Gallio when he did justice tp Saint Paul at Corinth.1 oe 

the :quidation or subordination of the former parochial sta 


‘1 See Acts xviii. 17, 
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of the Graeco-Roman World, after these had discredited theme 
selves by becoming Molochs,* life had lost its savour for the 
remnant of the former governing class; and, if it had lost it 
even for Roman oecumenical civil servants, with their immense 
opportunities (which they did not neglect) for doing con- 
structive work, it must have lost’ it, a fortiori, for Roman ® 
barristers, for Asian men Of letters, and even for Athenian 
artists and for Alexandrian scholars. P ° 

Superficially the Roman Empire in the age of the Principate 
might look like the Hellenic philosophers’ utopia transposed 
from a parochial to an oecumenical scale. The Empire was a 
world-wide federation of*city-states, in which every cultivated 
member of the middle class was a citizen-of a parochial as well 
as an oecumenical community. Down to the eve of the visible 
collapse in A.D. 235 the number of the city-states within the 
framework of the Empire was still growing, and even the young- 
est and the most provincial°of them were still being em- 
bellished with magnificent public buildings. Yet, long before 
the system revealed its unsoundness by visibly breaking down, 
this superstructure of urban life had come to weigh upon the 
peasantry as an incubus without continuing to benefit the bour- 
gcoisie. It was no longer giving them the stimulus that they 
had received fron? the parochial communities in the age before 
the first breakdown of the Graeco-Roman Civilization in the 
fifth century B.c. The bourgeoisie, and, above all, the followers, 
of the liberal professions, found life under the Principate dull. 

Meanwhile, the Army was, as we have noticed, being Te- 
cruited in a higher and higher proportion from the ex-barbariait 
peasantry in the most seriously threatened of the frontier 
provinces, particularly the Illyrian provinces and Thrace. 
The Army provided an avenue along which the Graeco- 
Roman Society could be entered by froselytes whose level of 
cultivation was still too low for them to be able to enter by 
acquiring citizenship in even a _provincial . city-state. These 
military candidates for civilization were volunteers, and they_ 
had a naive esprit de corps which declared itself in a loyalty to 
their unit, to the Army as a whole, and eventually to cthe 
Graeco-Roman Society itself when, in the third century, they 
were required to sacrifice themselves in saving the Empire and 
Society from destruction. i 
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Till the Christian martyrs stepped into the arena, these 
professional soldiers were distinguished among the population 
of the Empire by being the only people in it who might be 
called upon at any moment to lay down their lives in a cause 
that, they felt to be worthy of this supreme personal sacrifice. 
* This staking of their lives on their life-work gave the soldiers a 
zest for life which was enjoyed by no one else in the Empire 
till the Ghristian martyrs made their appearance. 

Under the unitary, orderly, and humane oecumenical 
régime of the Pax Romana, the masses wre no longer oppressed 
to the intolerable degree at which they had broken into their 
repeated revolts during the foregoing’ time of troubles. More- 
ove‘, the cessation of*inter-parochial wars had dried up one of 
the sources of supply for the slave-trade. Yet, though no longer 
goaded into insurrectiori, the masses were still a proletariat in 
the sense of being in Society without being of it; and, even for 
the urban proletariat which enjoyed a dole of ‘bread and shows’, 
the city-state culture was an incubus which costa high price 
without giving any proportionate return, The masses were 
sheep without a shepherd, and their attitude towards the 
existing state of Society was one of neutrality: they were neither 
upan arris against it any longer nor loyal to it yet. They were 
thus a potential recruiting-ground for a néw society, if one 
should present itself as an alternative to the established order. 
The silent yet menacing presence of this vast enigmatic under- 
world gave the dominant minority in the Roman Empire 2 
feeling’ of insecurity and uneasiness such as the underworld 
in the United States was giving to the dominant minority 
there 1n A.D. 1956; and this was ‘one of the grounds of the 
Imperial Government’s nervousness about Christianity and the 
other higher religions which were seeping through the popula- 
tion of the Empire fron? below upwards. ` ; 

The higher religions were alternative and competitive 
endeavours to fill-the spiritual vacuum which the dullness of 
life in the Empire had created in the souls of a great majority 
of its inhabitants. The philosophies (including Astrology ) 
appealed to the sophisticated middle class because they based 
their practical precepts on intellectual propositions. The 
worships of Mithras and’ Juppiter Dolichénus appealed to the 
Army bccause these gods stood for the promotion of virtue by 
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militancy. The worships of Isis, Cybele, and other avatars of 
the Great Mother appealed to the women. Christianity 
appealed to the masses, and this for three reasons: it treated 
them, not as proletarians, but as human souls; it showed its 
consideration for them in a practica? way by taking care of the 
widows and orphans, the sigk and the aged, for whom neither x 
the municipal governments of the city-states nor the oecumeni- 
cal government of the Empire performed any comparable 
services; and it did all this disinterestedly, under the inspira- 
tion of Christian ideals and not with the ulterior aim of recruit- 
ing supporters. The most convincing tribute to these works of 
Christian charity has been paid by Christianity’s thisteenth- 
hour opponent, the ex-Christian Roman Emperor Julian, ina 
letter to one of the prelates of his abortive pagan counter- 
church: ° > 

Are we refusing to face the fact that Atheism? owes its success 
above all to its philanthropy towards strangers and to its provision 
for funérals and to its parade of a high puritanical morality? ... 
It asa disgrace to us that our own people should be notoriously 
going short of assistance from us when in the Jewish community 
there is not a single beggar, while the impious Galilaeans are 
Supporting not only their own poor but ours as well. 


This passage in a letter of, Julian’s to Arsaces, the pagan Chief 
Priest of Galatia, testifies that, Christian charity has won, 
pagan hearts. At the same time it exposes the forlornness of 


dit, in the Alimenta Ttaliae, 
hhtened, constructive, and 
ld, O., Die Kaiserlichen 
). These appear to 
and multiplied by 


1 The Imperial Government did have to its cre 
one social service which was a monument of enlig 
skilfully planned administration (see Hirschfe 
Verwaltungsbeamten (Berlin 1905; Weidman), pp. 212-24 
have been initiated by Nerva, launched by Trajan, 
Trajan’s successors down to Marcus inclusive. Capital derived from funds 
at the Emperor’s disposal was lent at low rates of interest to Italian farmers, 
and the interest was spent on financing the marriages of young people who 
were too poor to be able to set up hous¢ without financial assistance. The 
institution thus served the double purpose of fostering agriculture and . 
Promoting the increase of population. The Alimenta seem, however, to 
have been confined to Italy. and, in the recurrence of troubles after, the 
death of Marcus, they were ’ wiped out by the great inflation in the third 
century of the Christian Era. a - 4 

i.e. Christianity, which Julian calls by this reproachful neme.in 
allusion to Christianity’s rejection of the -ds of the Graeco-Roman 
Pantheon. n ' 
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the anti-Christian Emperor’s hove of being able to counteract 
the moral effect of this expression of the Christian spirit by a 
forced pagan imitation of spontaneous Christian practice. 

Julian was, in fact, setting himself the unpromising task of 
trying to re-open an’ issue that had, in truth, been settled 
already before ever he was raised on the shield at Paris. By 
that time, Christianity had already won decisive victories on 
two fronts: ovér all the other higher religions that were in 
competition with it in the western half of the Hellenic World? 
ard over the Roman Imperial Government. In so far as this 
double victory can be accounted for by the effect that Christian- 
ity made upon the hearts and minds of the men and women to 
whom it was addressing itself, it can be ascribed to two causes 

_ Which have been mentioned already. The Christian Church 
won the hearts of the’ masses because it did more for the masses 
than was done for them by any, of the rival higher religions Or 
by either the imperial or the municipal ptblic authorities; and 
the Christians were the only people in the Roman Empire, 
except the professional soldiers, who were prepared to lay down 
their lives for the sake of an ideal. 

‘The affinity, on this crucial point, betvreen the Christian 
spirit and the military spirit was recognized and proclaimed by 
the early leaders of the Christian Church in exhortations to 
their followers in which they commended to them the Roman 
‘military virtues. For, though they had a conscientious objec- 
tion to the shedding of blood, to which, in the Army, thes¢ 
virtues were dedicated, they admired the reverse side of the 
soldier’s professional performance: his readiness to sacrifice his 
own life in the act of taking his adversary’s life, and the dis- 
cipline and devotion through which he prepared himself for 
rising to this height of self-abnegation. The note struck in the 
Epistle to the Ephesians, vi. 19-1 7, was followed up by the Ea:ly 
Fathers of the Church from Clement and Ignatius to Tertullian 
inclusive. ‘ . b 

We ought to take to heart the discipline and the self-surrende* 
with which the soldiers in the service of our rulers carry out thelt 
instructions. They cannot all „be legates, tribunes, centurions, 
-4Inithe eastern half of the Hellenic World the victor in Hindustan and 


the Oxus-Jaxartes Basin wa. the Mahayana, while the victor in Iran W5 
- Zoroastrianism. 
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optiones, or officers of other grades, but each of them in his own, 
appointed post carries out thet orders of the Emperor and the 


rulers,2 ° 
Take care to give satisfaction to the sovereign whose soldiers you 
are, and from whom you draw your pay.... Take care that none 


of you shall be convicted of being a deserter... . Think of your , 
works as being your deposits, and then you will exert yourselves to 
see that the receipts that you draw against these shall be on the 
scale that you would wish.2 2 2 


The Roman Army’s code of military honour thus played its 
part in the inspiration of the Christian martyrs; but the martyr’s 
self-sacrifice made a greater impression than the soldier’s, and 
this for several reasons. In the first place, the soldiers per- 
formed their heroic actions on remote frontiers where there was 
no public to see them, while the Christians performed theirs in 
the full light of publicity in the amphitheatres of the principal 
cities in the interior of the Graeco-Roman World. In the 
second place; the soldiers were recruited from still warlike 
ex-barharian rural populations, whose old-fashioned bravery 
was taken for granted, whereas the Christians were recruited 
from urban populations that had long since become maturely 
civilized and were no lònger warlike. The unconverted 
members of this class were not at allsprone to display either 
courage or idéalism; so the moral effect of conversion, as 
demonstrated in the Christian martyrs, was something startling., 
In the third place the soldiers? heroism, while genuine, was at, 
the same time virtually obligatory. Their enlistment m the 
Army was their last voluntary act. When once they had 
enlisted, they had no choiċe as to how they should behave. 
It they had flinched from giving their lives on the battlefield, 
they would have heen condemned to death by court-martial, 
after having been execrated by their companions in arms, for 
having failed to do their military duty. Thus they would have 
forfeited their lives all the same, but have lost them in disgrace 
instead of giving them with honour. By contrast, the Christ- 
lans were usually offered, by the civil magistrates, the Da 
Opportunity of avoiding the death-sentence with a minimam 
loss of face. r J 


¢. . : e 
1 The First Epistle of Clement to the Corinthians, 37. 
2 Ignatius’s Epistle to Polycarp, 6. ¢ 
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- Policy, as well as humanity, moved the magistrate to save the 
life of the Christian prisoner before his tribunal if he could 
persuade the prisoner to co-operate with him to the extent 
required; for the magistrate was as well aware as the prisoner 
was that the martyr’s blood was seed. But, if, perhaps just for 
this reason, the prisoner was determined to become a martyr, 
he had it in his power to force the magistrate’s hand, since the 
magistrate’s attitude was as illogical as it was politic and 
humane. It was, as we have observed, the common view of the 
two parties that a point of principle, and this one of capital 
importance, was at stake in the question whether the Christians 
should,or should not acknowledge the divinity of Rome and of 
Caesar. Therefore, in the last resort, the Roman magistrate 
was bound to pass sentence of death on any Christian who 
refused to make this acknowledgment by performing a symbolic 
outward visible act of worship. The magistrate’s usual tactics 
were to press the prisoner to clear himself by performing the rite, 
on the ground that this was only a formality; and it was here 
that the magistrate was not on strong ground. For, ifthe rite 
was really no more than a formality after all, why should not 
the State waive its demand for the performance of it, instead 0 
insisting’ on punishing a refusal with death? Though the 
Imperial Government'had taken the offensive against the 
Christian Church in its general proscription of Christianity 
{com the reign of Nero onwards, in the prosecutions of individu 
Christians the prisoners seem,to have taken the offensive more 
often than the magistrates. Would-be martyrs insisted 0D 
toremg the issue and deliberately made it impossible for the 
magistrate to avoid imposing the death-penalty. 
Among the innumerable human beings who have laid dow? 
their lives in a cause, the martyrs to a belief in the truth a” 
value of the higher reiigions are the only people, so far, who 
have made this sacrifice for the sake of a god who has not been 
some form of col'ective human power, either oecumerical OF 
parochial. Most voluntary acts of self-sacrifice have been made 
on the battlefield on behalf of some deified state; but the 
Christian martyrs under the Roman Empire were neit er 
the first nor the last of their kind. The first, perhaps, were the 
Jewish martyrs who suffered under the Seleucid Monarchy 
1 ‘Semen est sanguis Christianorum’—Tertullian, Apologeticus, chaP- 5°: 
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167 B.C. ; and, since the repeal of the proscription of Christianity* 
in the Roman Empire in A.D. 313, there have been other 
Christian martyrs—for example, those Roman Catholic Chris- 
tian missionaries and, their converts who suffertd in Japan and 
in China in the Early Modern Ago of Western history. The 
Jews have continued to suffer martyrdom at many times and 
places, and the Muslims have suffered it under a Mongol world- 
empire, as well as the Chinese Mahayanian Buddhists under 
the T’ang Dynasty. The voluntary laying-down of life, not in 
the service of an idolized state, but for the sake of the God pr 
Absolute Reality that is revealed in the higher religions, has, 
in fact, never died out sirice it first began. » 

This epiphany of the martyrs is a portént. Considering “the 
innate savagery of Human Nature and the perpetual proneness 
of Original Sin to break out of the control under which we 
strive half-heartedly to bring it, we cannot foresee a time when 
human beings will ng longer be challenged to give their lives 
in a cause. But we can, perhaps, foresee a time when Mankind 
will have rid itself of the institution of War, as it has already 
rid itself of the institution of Slavery; and, if and when self- 
sacrifice on the battlefield thus ceases to be a possibility, then 
martyrdom may come to be the only way in which it Will still 
be open to men and women to offer tħeir lives up. Thus the 
situation in the Roman Empire from A.D. 63 to A.D. 313, and 
in the Chinese Empire at times during the ninth century of thè- 
Christian Era, might be prophetic of a future that, in A.D. 
1956, was still beyond Mankind’s horizon, 


° 7 ANNEXE 
CHRISTIAN MARTYRS AGAINST ROMAN MILITARY 
° è SERVICE 
The uncommon case of a Christian civilian becoming a martyr 
through refusing to submit to being conscripted into the Army 
has to be distinguished from the slightly less rare cases of Christian ? 
soldiers becoming martyrs through finding that their religious 
scruples clashed with their military duty. In this second category 
we have to distinguish, again, between soldiers converted to 
Christianity after enlistment and Cnristians who had already been 
members of the Church before they had voluntarily joineu tha» 
ye - ; 
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The conscript-martyr Maximilianus of Theveste was called 
up for compulsory enrolment in the Army because he was in the 
exceptional position of being the son of a veteran. Maximil- 
ianus’s father, Fabius Victor, was also a Christian; but we do 
not know whether he‘had already been one while in the Army 
or had been converted after his discharge. 

In the’ consulate of Tuscus and Anulinus, on the 12th March 
[A.p. 295], at Theveste, Fabius Victor, together with Maximilianus, 
was brought into court, Pompeianus, Advocate of the Fisc, was 
called. Pompeianus said: ‘Fabius Victor is employed in the com- 
mutation office of the provincial acministration at Caesarea. 
Victor 1s present with the fit recruit Maximilianus, Victor’s son. 
Maximilianus is a qualified recruit, so I ask the court to have him 
measured.’ Dion, the Proconsul, to Maximilianus : ‘What is your name P 
Maximilianus : ‘Now, why do you want to know my name? I have a 
conscientious objection to military service: I am a Christian.’ 

The Proconsul: ‘Equip him.’ While he was being equipped, Maxi- 
milianus answered: ‘I can’t serve; I can’t sin against my conscience; 
I am a Christian.’ The Proconsul: “Take his measure.’ His measure 
was taken and was reported by the sergeant-at-arms as being five 
foot, ten inches. The Proconsul to the Sergeant-at-arms: ‘Have him 
sealed.’ Maximilianus offered resistance, and answered: ‘I won't 
do it; I can’t serve.’ The Proconsul: ‘Serve, or- you will lose your 
life.’ Maximilianus: ‘I won’t serve. You may behead me, but 
won't serve the powers, of This World; I will serve my God.’ 
(Original Latin text in Knopf, D. R., aud Krüger, G., Ausgewilte 
“Martyrerakten, 3rd edition (Tübingen 1929, Mohr), pp. 86-73 
Harnack, A., Militia Christi (Tübingen 1905, Mohr), pp. 114-17: 
The case of Maximilianus is discussed in Harnack, op. cit., pp. 84-5-) 


The following are examples of martyrs who suffered, not for 
refusing to serve, but for refusing, when alrcady in the service, 
to perform some military duty that they could not reconcile with 
their Christian conscience. 

Tertullian’s De Corond deals with the case of a Ckristian 
soldier who was martyred for refusing to wear, at a parade, 4 
laurel crown which was part of the regulation dress for this 
octasion, but which, in the Christian soldier’s eyes, was 4 
badge of paganism which he’could not assume without being 
~ntrie to his Christian faith (see Harnack, op. cit., pp» 61-9). 

The. Christian centurion Marcellus was martyred for 
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refusing to perform his military duty of playing his part in the 
celebration of the Emperor’s birthday (text of his acta in 
Knopf and Kriiger, op. cit., pp. 87-9; Harnack, op. cit., 

o 


pp. 117-19)- > 
The Christian soldier Dasius was martyred on the ggrd 


November 303, at Durostorum, for refusing to play the part, for z 


which he had been designated, of mock king in a Saturnalia 
play that was to be performed by soldiers of his unit (text of his 
acta in Knopf and Krüger, op. cit., pp. 91-5)- 


D v 
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THE DIVERSION OF HIGHER RELIGIONS 
FROM THEIR SPIRITUAL MISSION TO 
MUNDANE TASKS: 
And these’are they which are sown among thorns: such as 
hear the Word, and the cares of This World and the deceit- 


JSulness of riches and the lusts of other things, entering in, choke 
the Word, and it becometh unfruitful.— Mark vi. 18-19. 


War is to be the higher religions’ relation to the old order? 
This is a question that is bound to present itself. The higher 
religions make their epiphany in the World with a spiritual 
mission of their own—the mission of preaching to every 
creature a new gospel? by which Man is inducted into a new 
attitude towards Suffering through a néw revelation of the 
character of God. But, though the higher religions’ Gospel is 
thus a new kind of spiritual seed, their mission-field’ is not 
virgin soil. In the very nature of the case, it could not have 
been, since the spiritual educatio. that ias made tne first 
recipients of the new gospel capable of receiving it has been the 
work of long and painful experience. The epiphany of the 
pþigher religions could have taken place only on ground that had 
been prepared for it by the rise, breakdown, and disintegration 
‘of civilizations of the second’ generation. The epiphany thus 
presupposes the presence of an old order in the field; and, even 
if this old order has been a failure and has fallen into discredit, 
its debris, at any rate, will still be cumbering the ground, and, 
even in ruins, it will still be a power to be reckoned with. i 
The relation between this old order aid the new gospel is 
bound to be one of conflict, open or latent, because these two 
dispensations are fundamentally irreconcilable. The old order 
is founded on a belief that’ Man is God, overlying an older 
belief that Non-Human Nature is God. Mar-worship refuses 
to acknowledge and act upon the truth that Suffering is of the 
t The subject of this chapter has ‘yeen dealt with in greater detail by the 
writer in A Study of History, vol. i, PP. 40-1, 56-7, 90-2, 347-402; vol. Vs 


‘PP. 646-712; vol. vii, pp. 309-423, 526-50. 
2) kk xvi. 15; Col i. 23. 
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essence of Life. It tries either to suppress Suffering through thé 
mobilization of collective human power or to evade it in- 
dividually through a self-extinction of which the half-measure 
is a self-detachmentfrom the ties knit by Pity and Love. The 
new gospel is founded on a belief that Absolute Reality is . 
neither Man nor Nature, but is beyond and above them both. 
It recognizes the truth that Suffering is of the essence of Life; 
and, instead of trying to get rid of Suffering, it tries to use it as 
an opportunity for acting on feelings of Pity and Love which it 
believes to be divine ås well as human. It believes that this 
way of acting expresses the nature and purpose of Life more 
truly, and therefore more creatively, than self-assertion 
expresses them. In following the lead of Love, Man will be 
exposing himself to Suffering, because he will be swimming 
against the current of self-centredness. "But the new gospel 
tells him that, in exposing himself to Suffering for Love’s sake, 
he will be swimming, not against, but with, the main current 
of the Universe, because an Absolute Reality which, in one of 
its aspécts, is the True God is a Love which has expressed itself 
in self-sacrifice, besides being a Power which has created the. 
Universe and is sustaining it. God is the centre of the Universe, 
not through a self-centred self-assertion. that would defeat itself 
because it would be repellent, but through a self-sacrifice that 
evokes an answering love and an answering self-sacrifice in 
God’s creatures. The -fundamental irreconcilibility of these” 
two beliefs and objectives is the ground for the saying, attributed 
to Jesus, that he is come to bring, not peace, but strife.t 

The question what the higher religions’ relation to the old 
order is to be remains simple and easy so long as the old order 
is proscribing and persecuting them; it becomes complicated 
and difficult if and when the old order offers to come to terms. 


Blessed are ye when men shall hate you and when they shall 
Separate you from their company and shall repzoach you and cast 


out your name as evil for the Son of Man’s sake... . Woe unto you | 


when all men shall speak well of you! For so did their fathers to the 
false prophets, 2 e 


So long as a Church is prosertbed and is exposed to the peril of 
being persecuted at any moment, its membership is likely to be» 


1 Matt. x. 34-7; Luke xii. 49°52. 2 Luke vi. 22 and 26. 


A 
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limited to a spiritual élite who are both disinterested and 
courageous. As soon as it is taken into partnership by the 
powers that be, its moral quality is likely to be diluted through 
mass-conversions of time-servers eager to jump on to the 
. Victor’s band-waggon. So’long as a church is proscribed, it 
can build up a new society at its own peril without being 
implicated in the old society’s weaknesses and sins. When it 


has been taken into partnership with the old society, it will be 
involved in its failures and be ] 


instead of continuing to serv 
single-mindedly. Therefore t 


more subtle, and more effe 
a 
~onversely, the old orde 


forcible attempts to Suppress him. This 
elements: the new i 


Virtue of its truth and rightness; and the new i 


h is unavoidable, since 
h all institutions 
Mankind has yet 
Tange than can be 


1 ‘God created Man, ‘an’s institutions,’ 


but the Devil invented M: 
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attained through direct personal intercourse. Cannot the hold 
which the Church has secured over people’s minds and hearts 
by disseminating a new gospel with a strong appeal be turned 
to account for the benefit of the old order? The answer is that 
the Church can be captured and converted into an instrument | 
for the furtherance of the old order’s interests if the manœuvre 
is not advertised or avowed. 

A classic example of this stratagem is the Roman Empire’s 
change of policy, though not of aim, in its dealings with the 
Christian Church after the failure of a persecution—launched, 
at Galerius’s instance, by Diocletian against his own better 


judgement—which had been the most ineffective, as well as the 


most cold-blooded, systematic, and cruel, in the whole séries. 
The Roman Empire’s paramount aim in now offering terms 
was that of every state—and, indeed, every institution—at all 
times from the beginning to the end of its existence. Its aim 
was to keep itself in heing; and an overture to Christianity was 
the logical next step in the pursuit of an unchanging objective. 
We have noticed already that, before offering a concordat to 
the Christian Church, the Roman Imperial Government had 
already tried, and,found wanting, two successive devices for 
mobilizing Religion in its support. First it had instituted a 
worship of itself; ‘then it had set up another artificial god to 
provide a professedly external religious sanction for itself: the 
Sol Invictus worshipped by Aurelian, inherited from Con-- 
stantius Chlorus by his son Constantine the Great, and en- 
trenched in the Neoplatonic counter-church that was organ- 
ized by Maximinus Daia and was afterwards revived by Julian. — 
By the time when Coiistantine was raised on the shield at York, 
the successive failures of both these devices had peace it 
evident that the only alternative left to the Empire was to find a 
religious sanction for itself that would be’external to it genuinely 
and not merely in pretence. A sanction conferred by a 
Christian Church would be indisputably one of this kind, 


s ; ly - 
consideri -tian Church had arisen spontaneous y 
idering that the Christian Ohu: perial Government's 


and had wi ictoriously the Im ) n 

utmost cre cones it. The Empire had nothing ee 

lose by trying, as a last resort, to capture the Church’s power or 

the Empire’s purpose. : 
1See Chapter 19, PP- 265-6, belew. 
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` These were some of the considerations underlying the 
change of policy that was carried out by Constantine in the 
light of his predecessors’ trials and errors; but neither he nor 
they were consciously or deliberately Machiavellian. The 
_ would-be conservative, as well as the guardedly radical, 
emperors in this series, from a rustic Aurelian to a superficially 
cultivated Julian inclusive, were, all alike, ex-barvarian novi 
homines oi the first, the second, or, at the farthest remove, the 
third generation; and they all ran true to type in being naively 
unintrospective and therefore naively sincere. There was no 
hypocrisy, though there may have been much unconscious 
calculation, in Aurelian’s conversion to the worship of Sol 
Invictus or in Constantine’s conversion from this to the worship 
of Christ. Constantine was moved to capitulate to Christ by 


the a r was to move the Scandinavian vikings to 
capitulate to Him seven or eight hundred 

i ears . The 
attribute of Christ that z ae i 
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Christianity is not, of course, the only religion that has beet 
captured by a mundane power to serve some non-religious 
purpose. A brief survey of instances of the diversion of higher 
religions to the pursuit of these alien objectivés may enable us 
to see what the result is apt to be; ànd Wwe may then go en to 
look at instances in which such attempts at capture have been 
resisted. For political purposes, we find higher religions being 
captured by oecumenical empires, their successors, and their 
avatars, by parochial states, and even posthumously by states 
of one kind or another that are already extinct by the time 
when they manage to win this purchase on the future. We 
also find higher religions being captured to serve mundane 
purposes that are, not political, but cultural. i 

The capture of the Christian Church by the Roman Empire 
has parallels in the eastern half of the Hellenic World in the 
capture of the Mahayana by the contemporary Kushan 
Empire in the Oxus-Jaxartes Basin and Hindustan and the 
capture of the Zoroastrian Church æy the Later Arsacid, 
followed by the Sasanian, counter-empire that held ‘Iraq 
and Iran against Roman attempts to re-conquer for Hellenism 
these lost dominions of Alexander's Macedonian successors. 
Islam, likewise, was captured by the Umayyad Dynasty—to 
the indignation of sincerely religious "Muslims—to serve the 
political turn of a South-West Asian oecumenical empire that 
the Umayyads were reconstituting © T 
Empire’s barbarian successor-states. A post-Buddhaic Hindu- 
ism proved a more pliant instrument in the service of the 
Indian oecumenical empire that was es 
Dynasty. The Christan Church, first in its Arian and then in 
its Catholic shape, was subsequently taken into the earvice of 
the North Européan, barbarian successor-states of the Roman 
Empire in the west. Islam was used by its own founder as an 
instrument for establishing the nucleus of an Arab barbarian 
successor-state of the Roman Empire in theʻeast before it was 
diverted by the Umayyads 
enterprise of re-establishing th 
shape of an Arab Caliphate. The 
long trek from the Kushan Empire 
into the service of the Eurasian Nom 
states of the Chinese Empire in the nor 


e Achaemenian Empire in the 
Mahayana, after making its 
to Eastern Asia, was taken 


th, Hinduism was used 


e 


ut of one of the Roman” 


tablished by the Gupta , 


to serve the more ambitious - 


ad barbarian succtssor- » 
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in the same way by the Eurasian Nomad barbarian successor- 
states of the Gupta Empire; the Sikh Church by a Panjabi 
successor-state of the Mughal Empire in India; the Jewish 
Church by a Maccabaean successor-stete of the Seleucid 
successor-state of the Achdemenian Empire. / 
While it is manifest in the cases of Judaism, Christianity, 
and the Mahayana that a higher religion was beirig diverted 
from its own mission in being exploited politically, this is not 
less true, though it may perhaps be less obvious, in the cases of 
Islam and Sikhism. Islam originated as a version, made for 
Arab pagan barbarians on the fringe of the Graeco-Roman 
World, of the new vision of God that had been attained in 
Judaism and Christianity. The Prophet Muhammad had 
faithfully carried out an authentically religious mission at 
Mecca for twelve discouraging years, during which he had 
made few converts and had suffered much persecution, before 
he succumbed to the temptation to move from Mecca to 
Medina. His hijrah was not only a geographical migration 
but was also at the same time the counter-transfiguration of a 
prophet without honour in his own country into the successful 
president, by invitation, of a rival oasis-state. It was as if 
Jesus, at His temptation in the wilderness, had allowed Himself 
to fall into the fatal errór of accepting just one little principality 
—some diminutive Andorra or San Marino—out of all the 
‘Kingdoms of This World that were being offered to Him by 
Satan. Sikhism, again, originated as a concordance of Hindu- 
ism with Islam, and. it fell from this religious height into a 
political trough because the Sikh gurus Har Govind and 
Govind Singh, and their eventual politi¢al successor the Sikh 
war-lord, Ranjit Singh, succumbed, like the Prophet Muham- 
mad, to the temptation to use force. Ra 
Higher religions have also been captured by avatars, of 
universal states. The Eastern Orthodox Christian Church, for 
example, has len‘ itself to the purposes of the East Roman 
Empire, the Ottoman Empire, and Moscow ‘the Third Rome’. 
In all these avatars of the Roman Empire the Church has been 
made into the department of state that Constantine had in- 
tended it to become and that it would duly have become in the 
Roman Empire itself if the Roman Empire had not gone to 


pieces in the fifth, sixth, and seventh centuries of the Christian . 
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AA ANE by sheer force, at Constantinople, in the early’ 
ee encore pea of Saint John Chrysostom’s intrepid 
Beate call i hurch’s spiritual independence was a portent 
Eificipation of ave: happened in the Roman*Empire and an 
ae of what did happen im the* East Roman Empire 
R ave habilitation in the eighth century. i 
Parochial e bi of the capture of a higher religion by 
Church by th es is the domination of the Western Christian 
Christian Pa c moim successor-states of a medieval Western 
politically a mee Protestantism was exploited 
pact been in ae er’s lifetime and with his collusion, as Islam 
An a, Lear x and with his. It is more: signi- 
Charch. ase > oman Catholic fraction of a fissile Western 
ndh ormally preserved its oecumenical range and 
facts, by. th T of parochial governments, was captured, de 
ee e Spanish, Danubian Hapsburg, and French 
were cant a9 less gffectively than the Protestant fragments 
Bavin ahd s | by parochial principalities in Germany, Scandi- 
: chien b ritain, In the Islamic World, where the ancient 
etween the Sunnah and the Shi‘ah became virulent 
the fission of the Church 
Gsm was captured and 
while the Sunnah was 
Roman Catholicism 


A Meena of all these captures © 
SRR ato are those that 
of ther aati Communities that hav 
been dis ae itical indépendence but have bee 
already B rsed abroad among alien majorities have, a. 7 
AR succeeded in a few cases in retaining their 
They ne entity even in these utter e circumstances. 
religion pa achieved this tour de me higher 
all me rom its true mission of pre 

n to the alien task of keeping ? 


com: 5 S 
munity’s diaspora. The Jewish Church was thu 
the Maccabacan successor- 


to 7 & 
Peet in existence a diasporà of i s 
the Zor e Seleucid successor-state ofthe Achaemenian Empire; 
a Sas oastrian Church to keeping in existence 2 diaspora of 
anian Empire that had been the Roman Empire’s peer 
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“and rival; the Gregorian Monophysite Christian Church to 
keeping in existence the diaspora of the Roman and Sasanian 
Empires’ Armenian buffer-state. The Coptic Monophysite 
Christian Church was dedicated to keeping in existence the 
diaspora of a Pharaoriic United Kingdom of Upper and Lower 
Egypt which had been taken over intact by successive alien 
conquerors, down to the Romans, till it had been dissolved at 
last in tlie re-organization of the Rom 
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Mughal Empire that grew more intolerant as it became more* 
decrepit—into serving as the instrument of a militant Hindu 
reaction against the militancy of Islam. 

The effect of this capture of higher religions for alien mund- 
ane purposes has been doubly disastvous.°On the one hand the _ 
captured higher religions have been diverted from their true 
mission of preaching to all men a new gospel in which God is 
revealed as being Love, and Suffering as being the price and 
opportunity for following Love’s lead. The diversion of Hindu- 
ism and Islam, at early stages in their histories, from their 
religious mission to mundane tasks is perhaps one reason why 
these churches seem—at® least in the eyes of an historian 
brought up in a Western Christian environment—to Have 
been, so far, less illuminating exponents of the new gospel 
than either Christianity or Buddhism. On the other hand the 
effect on the mundane movements in whose service the higher 
religions have been gnlisted Has been to import into them a 
whole-heartedness which the new gospel alone can inspire; 
and this effect has been untoward. Whole-heartedness can 
rise to sainthood when it is directed to the religious purpose 
that is its true end, but it is apt to descend to a demonic 
Savagery when it is prostituted to the service of niundane 
causes. Man-worship, unreinforced Dy a captured higher 
religion, is not capable of evoking more than a limited response, 
even when it is presented in its least unworthy form—as thé - 
cults of Dea Roma and Divus Caesar have demonstrated by. 
falling flat. But Man-worship is much more formidabie, as 
we shall remind ourselves in the second part of this book, _ 
when it is keyed up through being perversely inspired by the 
new gospel’s glowing spirit. Avene 

_Though the niet eee of the higher religions through bie 
diversion to mundane purposes has been a frequently parie 
tragedy in their short history up to date, resistance EET 

ave never been altogether in abeyance. ? erhaps N eal 
Notable of these, so far, has been the attempt, In € ey 
Western Christendom, to create a commonwealth es A 
Papal auspices. In this Commonwealth it was ate <j A “ae 
a church, embodying one of the higher religi B . ER 
e captured by, but capture, the entire body sgarao E tas 
tion and also the bodies politic into which this society 
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mens ion de facto; and, in 
Pr church has acquiesced in such 
enslavement as the purchase-price of the Privilege of being 
on-conformist Protestant churches 


i prang up in-Russia Ii} ise. 
im protest against the Eastern Orthodox Church’s AE 
of an ed Oecumenical state, 

hoe tury Muscovite avatar of the 
; hee Empire had been reinforced, in the eighteenth 
tury, by the importation ofa Modern Western ‘enlightened 
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autocracy’. Similarly the capture of the Early Christian Church * 
by the Roman Imperial Government in the fourth century was 
resisted by the militantly sectarian Donatists, and the ex- 
ploitation of Islame for the Umayyad. Dyziasty’s political 
purposes by the militant Kharijites,+ aswell as by the ron- 
violent, yet not less single-minded, doctors of the Islamic Law 
at Medina.° - 

These smouldering religious resistance movements are 
auguries that the choking of the Word by the cares of the 
World and the lusts of dther things is not going to be the erd 
of the higher religions, notwithstanding the thorns’ effective- 
ness in preventing the seed from coming to harvest hitherto. 
The smoking flax shall he not quench.’ 

1 The word khariji, like the word pharisce, means someone who separates 


himself (from the profanum vulgus). 
* Isa. xlii. 3, quoted in Matt. xii. 20. 
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ENCOUNTERS BETWEEN HIGHER 
RELIGIONS AND PHILOSOPHIES: 


And some seeds fell upon a conveyor-belt and were carried 


into a factory, where they were rocessed, refrigerated, and 
sterilized. 


fifty years after the 


publication of the latest of the Gospels, and more than 150 


1 The subject of this chap.er has been d It with į ; the 
Writer ia A Study of Hitoy, vol, vii, pp. 465-506, et Beater detail by 
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years before the drafting of the earliest of the Creeds, Chris- * ` 
tianity was, in fact, presented in semi-philosophical terms to a 
pagan public by Christian apologists writing in the Age of the 
Antonines. $ s 
The translation of the gospel of Christianity, and, after it, 
the gospel of Islam, into terms of Hellenic metaphysics was, 
indeed, un&voidable. Christianity and Islam made their 
epiphanies in a Hellenizing World in which they could ño more 
avoid an encounter with Hellenic philosophy than they could 
avoid one with the Roman Imperial Government. We haye 
seen that, in its encounter with the Roman Imperial Govern- 
ment, Christianity was notably successful so long as it was Þeing 
proscribed and persecuted, but was notably unsuccessful’ in 
coping with the Roman Empire and its successors when they 
adroitly took the Church into partnership with themselves. 
The story of the Christian Chupch’s encounter with Hellenic 
Philosophy has the same plot. So long as Christianity was 
ignored or ridiculed by the philosophically educated middle 
and upper class of the Graeco-Roman Society, its relation 
with representatives of this class did not involve it in any great 
itellectyal difficulties or embarrassments. Christianity’s 
intellectual troubles ‘began when this philosophically educated 
Class reconsidered {ts attitude and took? Christianity seriously 
and sympathetically enough to demand a presentation of 
Christianity in Hellenic philosophical terminology. s 
. The Church could not afford to rebuff an overture for an - 
Mtellectual rapprochement with the philosophically educated 
-pper class, any more than it could afford to reject an offer 
Or a political rapprochement with the Imperial Government 
—and this for the same reason: the Church’s mission was 3 
convert the World; not to hide her light. 3 under a Vushel. 
O, at her peril, the Church must embrace any aie eat 
or conversion that might offer themselves; and the oa 
of the. Professional philosophers called for special e aie 3 
€cause these were the most difficult of all elements ae 
Taeco-Roman Society for the Christian Church to rte 
nlike the rest of the pagan majority of the population p an 
oman Empire, the philosophers were too proud to j P x 
to the Church’s band-waggon just þecause the Empèri 


1 Matt. v. 15; Mark iv. 21; Luke zi. 33- 
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Constantine I had patronized Christianity and because the 
Emperor Theodosius I had penalized Paganism. The philo- 
sophers’ ideal was self-sufficiency, intellectual as well as moral g 
they had worked out an intellectual as well as a moral system 
of their own, and thty bilieved that they could live by it. If 
Christianity was to have any prospect of converting the 
professors at the universities of Athens and Alexandria or the 
magnatés of the senatorial aristocracy at Rome, the Church 
must be prepared to come on to the philosophers’ intellectual 
ground by translating her gospel into their terms, 


sophical language to some extent. Hence ,the Christian vision 
of Reality was gradually, 


gospel into terms of Hellenic philosoph deliberately 
and Systematically—thereby precipitating a Akolor ate 


cial religion of the Roman Imperial 
igi per: 
Government and then the sole religion tolerated in the Roman 


Empire. It also explains why Islam likewise translated, its 


reve.se of their order in the histor 
ity and Islam with the Hellenic P. 
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outside the orbit of Philosophy and subsequently colliding and 
coming to terms with her,’ the Mahayana and the post- 
Buddhaic Hinduism arose within the bosom of Philosophy’ and 
subsequently elicited from the philosophers’ intellectual 
approach to the problem of Life two Higher religions which | 
sent their roots down below the intellectual surface to the 
subconscious depths of Human Nature. In their metamorphosis 
from philosophies into religions, Buddhism and Hinduism did 
trail clouds of Indian philosophy behind them; but the process 
of transfiguring a philosophy into higher religions seems, to 
have left the resultant Buddhaic religions freer from cramping 
and warping intellectual trammels than Christianity and,Islam 
were left by the opposite process of translating these two Judaic 
higher religions into terms of a philosophy. f 
The translation of the gospels of Christianity and Islam into 
terms of Hellenic metaphysics has had awkward consequences 
because it has ignoxed the distinction between two facets of 
Truth which cannot be focussed into ynity by the imperfectly 
unifieds faculties of the Human Mind. In the Human Psyche 
there are two organs: a conscious volitional surface and a sub- 
consciqus emotional abyss. Each of these two organs has its 
Own way of looking at, and peering through, the dark glass that 
Screens Reality from Man’s inward eze and, in screening 1t, 
dimly reveals it; and therefore either mode of imperfect 
apprehension legitimately calls its findings ‘the Truth’. Bute 
e qualities of these two visible facets of a latent unitary Truth 
are as different as the nature of the two organs of the haman 
psyche that receive these ‘broken lights’. If we assume, agri 
the evidence of our experience, that these two facets of Trut 
are identical, and that something that is true in one of the me 
senses must therefore also be true in the other sense as Ta > 
just because the two facets of Truth have been ridae rat y 
labelled with the same name, we shall put ourselves in TA 
of losing our hold on both the aspects in which Truth presen 


itself to ou ' ision. aie 
‘Truth’ Goong ale common word that the ee 
the Subconscious Psyche jointy own Cae ae piss one 
different meanings. One reason why it is possible to F ase aa 
of the two facets of Truth with the other is ena a “The 
common, not just one word, but their whole vocabulary. y 


I 
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lave to share it because this is the sole vocabulary with which 
Homo sapiens has managed, so far, to equip himself for these two 
or for any other purposes.1 In ordinary commonsense human 
intercourse, this- double usage of a single vocabulary does 
not lead to a confusion bétween the two different kinds of 
Meaning. According to the context, we take the same word, 
Phrase, sentence, or narrative either in the Subconscious 
Psyche’s sense or in the Intellect’s sense without either mistak- 


ing one of the two for the other or deliberately identifying 
them. 1 


e sense as the other account, we 
uthor never intended it in that 


1 The s‘ngle vocabul 
includes nfteic that ee fe serve Man for all his purposes 


music, words, and feelings that are older than 


other ‘an. Sacred and secular 
esame notes, bt with different 
Wesley's Legacy to the ‘World (London 1998, Eno 
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In all these translations either from the Truth of the Sub- 
conscious into the Truth of the Intellect or vice versa, the 
original is apt to be changed out of all recognition, and, in the 
process of being transformed, to be denatured, through being 
taken as if it were Truth in the other sense of the word from the ,, 
sense originally intended.t, The Truth apprehended by the 
Subconscious Psyche finds its natural expression in Poetry; 
the Truth apprehended by the Intellect finds its natural 
expression in Science. Poetry and Science have, as we have 
observed, to use the same vocabulary, because Man has only 
one vocabulary, and this has therefore to serve all Man’s 
purposes, as 


Words strain, 
crack, and sometime break, under,the burden.? 


But to assume that identical words must have identical mean- 
ings in scientific and»poetic contexts is to be blind to the differ- 
ence between Poetry and Science themselves. neha 
Poetry comes to light in individual flashes of intuitive insight 
shooting up out of the Subconscious. One flash will differ from 
another in degree -of brightness, but there is no Time-relation 
between successive flashes. When we place two poems of 
different dates side by side, we may become aware of a differ- 
ence between them in degrees of genius; but we shall not have 
been able to tell a prior whether the earlier or the later poem 1s 


a 4 c Eg 
1In the Medieval Western allegory of Love,,we can watch the trans- 
formation taking plage ty stages, the first of which is ‘a twelfth century 


Jeu d'esprit called the Concilium in Monte Romarici’. 


‘The whole poem illustrates the influence of Ovid, and toe religioni 

Ove, very well; but it is by no means an instance of Ovi oe a 
stood”. The worship, of the god Amor had hrem a moe sina ofan 
Ovid’s Art of Love. The French poet has taken over ane Sa a EEIE 
erotic religion with a full understanding of its flippancy, an Deuce 
to elaborate the joke in terms of the only religion he AR the real 
Christianity. . . . The love religion often begins cs a Paroc & mething 
religion., This does not mean that it may not soon ede lord of 
more serious than a parody... + The cusrance aie The Council 
terrible aspect” in the Vita Nuova and the god of hte Ga lexity.’— 
of Remiremont is a measure of the :radition’s yan TT dition (Oxford 
Lewis, C. S., The Allegory of Love: A study in Medieval Trad “18-23, and 
1936, Clarendon Press), pp. 20-1. See the whole passage, pp- 19-23; 
also pp. 5-8. s 


2 Eliot, T. S., Four Quartets, ‘BurntNorton’, V. 
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going to strike us as being the greater piece of poetry. In fact, 
the Time-relation between them is irrelevant and without 
significance for any purposes of comparison; for a later poem 
cannot be brought into a relation with an earlier poem in which 
it will abrogate the earlier poem or be abrogated by it, or will 
modify it or be modified by it, or will add to it or be added to 
by it. In the realm of Poetry, comparison does not lead on to 
combination. The explanation of this relation of mutual 


independence between one poem and another seems to be that 


‘the same yesterday and to-day and for ever,?1 At the sub- 
conscious level, from which Poetry rises, Human Nature seems 
rywhere—the same in Primitive 
ivilization; the same in different 
tion; the same in different in- 


combination in which the reports 


“time by the discoveries of « 


man Psyche. Thus any 
or general, of scientific 


porary. The difference in 
1 Heb. xiii, 8. 
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character between scientific truth and poetic truth may bé 
summed up as follows: poetic truth is absolute because it is 
static in the Time-dimension; scientific truth is relative because 
it is cumulative in the Time-dimension. : 

In either mode of apprehending the ‘Truth, however, there | 
can be either a vision of some particular feature or aspect of the 
Truth or a vision of the whole of it. On the poetic level of the 
Subconscious Psyche, the comprehensive vision is Prophecy; 
on the scientific level of the Intellect it is Metaphysics. If 
our foregoing analysis of the difference between Poetry and 
Science is correct, it will follow that Prophetic Vision’s attempt 
to present a comprehensive view of poetic truth must,.in the 
very nature of the two modes of apprehension, be more feasible 
than the attempt made by Metaphysics to present a comprehen- 
sive view of scientific truth. No doubt, even the most illuminat- 
ing prophetic utterance will fall infinitely far short of expressing 
poetic truth in its plenitude; ‘for My thoughts are not your 
thoughts, neither are your ways My ways, saith the Lord. For, 
as theo>Heavens are higher than the Earth, so are My ways 
higher than your ways, and My thoughts than your thoughts.’ 
Nevertheless, a prophetic utterance may be, as far as it goes, 
an expression of absolute poetic truth. And this will be an 
expression of unique value, standing by»itself, and not subject to 
abrogation, addition, or subtraction when confronted with 
other expressions, perhaps differing from it in the degree of their 
illumination, that have been -uttered in other times and 
places. By contrast, the attempt made by Metaphysics to 
Present a comprehensive view of scientific truth can never and | 
nowhere be more tlian an interim provisional report on the 
general progress of Science up to date. > 

This ot view. of the eee and the functic=. of Meta- 
physics was taken, in the history of the Hellenic philosophy, 
by some of the greatest of its practitioners. Plato, for example, 
was a practical exemplar of æ personale union between À 
metaphysician and a prophet. He was also, sharply aware o 

a Jo igi tic sense in which the word means, 
nota eaa of original an A vevelation of a mystery that is out-of the 


Intellect’s reach. The literal meaning of ‘prophecy’ is the ‘utterance’ of 
Truth from a hidden source from which Truth cannot be extracted by 


intellectual processes. 
® [Deutero-] Isa. lv. 8-9. 
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tne distinction between scientific truth and poetic truth; and, 
wherever in his metaphysical thinking he reaches the limits 
beyond which Logic will not carry him on the plane of Science, 
he deliberately and avowedly ascends to the plane of Poetry 
and abandons Logic tor Myth. In Plato’s legacy, it is the 
poetry and the prophetic vision that have had a perennial 
message for other souls, whereas his science and his metaphysics 
have ‘dated’. Epicurus and Zeno, again, presented their 
metaphysics as the minimum provisional intellectual frame- 
work required for their ethics; and the-Buddha always flatly 
refused to discuss Metaphysics at all. He was concerned with 


Practice, not with theory; His practical programme for His 
disciples was exacting; and He was on His 


> woWever, as we have noticed, exceptional 
in frankly accepting the traditional 
- For the Indian and Hellenic schools 
Ount objective was. self-sufficiency for 
ellenic philosophers pursued their quest 
ae ok nghi as well as in the 
+ the philosophically edu élite of the 
Graeco-Roman public wished to believe i it nee its 


-print of scientific truth 


his i 
Prophetic Vision, It was this ed ae oo oe 
nd am 


constrained Christians and Mida Dae Ree an 


° 
HIGHER RELIGIONS AND PHILOSOPHIES 125 


truth has had consequences that have been adverse to the ful- 
filment of the higher religions’ authentic mission. y 

The Prophetic Vision that has made its epiphany in the 
higher religions—pre-eminently, perhaps, in? Christianity and 
in the Mahāyāna—consists, if we are right, of two intuitions., 
The first of these is that Suffering is something to be accepted 
as the price of acting on the promptings of Love, and indeed to 
be embraced as an opportunity for thus following Love’s lead. 
The second intuition is that this attitude towards Suffering is 
practicable. The ideai has been put into practice by a Supreme 
Being; and this means that a human being who tries to do 
the same will be swimming with the current of Absolute 
Reality while swimming against the current of his own self- 
centredness. 

The meaning and value of these intuitions lie in their ap- 
prehension of timeless truths and values: the truth that Suffer- 
ing is the price of bife, and that therefore Life and Suffering 
are inseparable; the truth that, through self-sacrifice, Suffer- 
ing can be made to serve the cause of Love; the value of Love 
as being worth its cost in Suffering; the truth and value of 
the cenviction that this truth about Suffering and this value 
of Love are not just an illusory truth and a fictitious value that 
Man has invented for himself, but are ‘Stamped as authentic by 
Positive acts of love and self-sacrifice performed by a Supreme 
Being; and the value-of the mutual love of a self-sacrificing 
Good Shepherd for His human sheep and of his human sheep 
for Him. So long as Prophetic Vision is expressing itself 
spontaneously in the poetry that is its natural medium, we can, 
concentrate our attention and our efforts on these illuminating 
and saving truths and values which the vision reveals» But, as 
soon as we try to translate these intuitions ivto'terms s: scientific 
truth, our first concern has to be the irrelevant and trivial and 
never finally answerable question: Do these statements— 
which are now to be taken as if they were statements of scientific 
fact—fit in, or Uo they not fit in, with the interim edition of the 
scientific chart of the Universe that I have before me on my 
Study table here and now? ° Lf ea 

Thus the attempt to translate Prophetic Vision, expressed in 
the language of poetic truth, into 2 metaphysical blue-print, 
expressed in the language of scientific truth, has two untoward 
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effects. It forces us to direct our attention from what is essential 
and momentous in the poetic truth of Prophetic Vision to the 
trivial and intrinsically insoluble question of its relation to 
scientific truth; and it substitutes a provisional report for a 
timeless intuition. Even if we could succeed in translating 
poetic truth into scientific truth at the risk of robbing it of its 
meaning and value, our scientific formula would no sooner 
have been drafted than it would be already obsolete. 

This is what has happened to Christianity and Islam as a 


enic metaphysics, This ‘dating’ 
hetic Vision into the scientific 
been inevitable; but the ‘dating’ 


Cessary one. It is there merely because 
ent that, during the first four or five 
tie d 
to try to talk to a philosophically at (Ea ae 
“aetaphysical terms. This past episode of 


ly in a twentieth-centur Western 
and Westernizing World, this forced Raon “sate the 
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for this more recent blue-print is likewise bound to be super- d 
seded in its turn by the continuance of the cumulative con- 
struction of the scientific chart of the Universe. 

Strip the Christiamand Islamic gospels of thir incongruous 
and outworn Greek scientific dress; resist the temptation to put 
them into an alternative scientific dress of a Western cut which 
will also be incongruous and ephemeral; and take the truth 
that they express in the non-scientific poetical sense that is the 
natural sense in this context: if we were to give ourselves these 
instructions and could’bring ourselves to carry them out, 
perhaps we should find that we had cleared the way for getting 
to grips with the question: What is Truth? But, of course; we 
should not yet have answered the question. We should still 
have to ask ourselves: In what sense did Christians, in those 
very early days before the statement of Christian beliefs began to 
be Hellenized, mean that Jesus¢was the Son of God, that He 
rose from the.dead, that He ascended into Heaven? Can we 
hold these beliefs in the original Christian meaning of them, 
whatevet this may appear to have been, in our world in our 
age? Ifwe can and do hold these beliefs in a different meaning, 
have we; or have wenot, as,much right to our meaning as the 
original Christians had to theirs? If two ways of taking the 
meaning of a belief in the realm of poetit truth turn out to be 
different, does it necessarily follow, on this poetic plane, that 
one or other of the two «ways must be false? These questions 
will meet us again in the second part of this book. 


o 


> to uniqueness and fihali 


I0 


THE IDOLIZATION OF RELIGIOUS 
INSTITUTIONS 


When anyone heareth the Word of the Kingdom and under- 
standeth it not, then cometh the Wicked One and catcheth 
away that which was sown in his heart. —Matt. siti: 19. 


In the two preceding chapters we have seen that a religion 
maysbe diverted from its path, with unfortunate consequences, 
by an encounter with some institution of another species. 


Yet a wrong turning taken as the result of an encounter with 
some external force or 


so fatal as one taken th 
by what is false withi 
all sins is the idoliz 
This sin is the worst 


State of subordination to God the, Absolute Reality, and also 
because it Opens the door to all other sins. This arch-sin is 


committed by the followers of a higher religion when they 
idolize their own religious institutions 


been a strong texdency to canonize them as unique and final 
authorities, and. to Justify this canonization dy an apotheosis. 
remarkable, because the philosophies have þ 
cultivated, sophisticated, rationalistic 
illusioned social fmilieux that might have be 


1 Meredith, G., Modern Love, xliii, 
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priori, to be unpropitious to, and immune against, extravagance * 
and superstition. Yet both Siddhartha Gautama and Epicurus 
—perhaps because cach of them presented his message in 
negative terms that were in tune with the temper of his public 
—were virtually deified by their followers. Epicurus was styled 
‘saviour’ and is called ‘a god’ outright by Lucretius.: Gautama 
was styled “the Buddha’ (‘the Enlightened Being’); and His 
followers’ feeling that He was a superhuman presence was 
expressed in a set of birth-stories—presenting the birth as a 
miraculous event of césmic significance—that has likewise 
attached itself to Plato, to Augustus, and to Jesus in two of the 
four Gospels. If the founders of philosophies underwentthis 
posthumous transfiguration in the crucible of their followers’ 
memories, it is no wonder that the same transfiguration should 
also have overtaken the founders of higher religions. For the 
higher religions, in contrast to the philosophies, have been apt 
to arise in social milieuwx in which the prevalent psychic atmo- 
sphere has been that of Poetry and ,Prophetic Vision, not 
Science and Metaphysics, and in which there has therefore 
been no inhibition upon feclings of veneration and adoration. 

Even:the most recent of, the prophets, Muhammad, who, 

lived in the full light of History and who never claimed to be 
superhuman, did claim for himself, not iherely that he was the 
latest of the prophets, but that he was the last of them that 
there was ever to be. He also claimed that he had received 
revelations from God through the Archangel Gabriel and that, 
on the Night of Power, he had ascended into Heaven and, in the 
Seventh Heaven, had been admitted into God’s presence.  . 
Zarathustra—who, like Muhammad, never claimed for him- 
self to be more than a man—was transfigured retrospectively 
by his followers when they had come to believe tliat from 
Zarathustra’s seed a superhuman saviour, the Saoshyant was 
to be begotten at the end of Time. Jesus of Nazareth ates 
identified by His followers with the Messiañ (in Greek the 
Christ? and in English ‘the [Lord’s] Anointed [King]’) who 
was expected by the Jews to be begotten at the end of Time 
from the seed of David. Other leaders in Jewry; both before 
and after Jesus, were identified by their followers ma me 
Messiah as Jesus was—for example, Simon Maccabaeus inthe , 


1 Lucretius, De Rerum Natura, Book V, ll. 7-12. 
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n B.c. and Bar Kokhba (‘the Son of a star’ 
Eke eae of the Christian Era. The Jews had 
conceived of the Messiah as being a human king who, like a 
Achaemenian Emperor, would be commissioned and inspire 

by God without being God himself. The Christians saw in 

į Jesus, not only the vicegerent, but the Son, of God, and went on 
to pronounce Him to be co-equal, as one of three persons Da 
triune godhead, with God the Father and God the Holy 
Spirit. ‘In thus deifying your founder you are deifying your 
church and ultimately yourselves’ is the comment that Christ- 
ians might hear from the lips of Jews and Muslims. The 


with a superhuman authority; and this au 
have been bequeathed and 
departure from This World, t 
legacy. . 
This perennial authori 
tion or in a canonical hol 
tion, in one of this or 


thority is deemed to 
stransmitted by him, after his 
© some pergnnial depository of his 


Catholic Christian Church, in which the priesthood, like the 
Jewish «end they Zoroastrian 

hierarchy (though it differs fr 
hereditary), while the highest s 


fathers whose Powers correspo 
Islamic doctors. 

` The alternative is for the 
in a canonical holy scri 
theiy epiphany in, literat 
had sacred books 


perennial authority to be invested 
pture. All the higher religions made 
€ societies; all of them have therefore 
S purporting to be authentic records of their 
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founder’s words and acts; and so, when the adherents of a’ 
higher religion have revolted against the authority of a liying 
corporation, they have been apt to appeal to the authority of 
Holy Scripture as an alternative deposifory of the founder’s 
legacy. They have taken the line that Holy Scripture, notthe ə 
priesthood or the doctors, is the ultimate perennial authority 
representing the founder, and that each individual member of 
the Church has a right, at his peril, to interpret this written 
oracle for himself. Protestant Western Christianity is perhaps, 
among all the higher religions, the one in which the attribution 
of authority to a book instead of to a priesthood has been the 
most conscious and deliberate. Sikhism—in which the Granth 
is virtually deified—is perhaps the religion in which the idoliza- 
tion of a book has been carried to the farthest lengths. 

There is no higher religion in which both the alternative 
depositories of authority are not to be found side by side, though 
their relative importance has varied greatly as between one 
religion and another. Protestant Western Christianity and 
Islam Have not succeeded in doing without professional 
ministers of religion, while, on the other hand, Roman Catholic 
Western’ Christianity and Hinduism have not ever gons so far’ 
as officially to abrogate the authority of Holy Scripture, how- 
ever wide the latitude that they may have given to the priest- 
hood for interpreting the Scriptures to the laity. The histories. 
of, Judaism and Christianity indicate that the authority invested 
in Holy Scripture is apt to outlive the authority vested in a 
living corporation. An authoritarian scripture suffers, how- 
ever, from a weakness from which an authoritarian corporation 
is exempt. The possibility of re-interpreting a written text to 
meet a changeless Human Nature’s ever-changing situation 18 
More narrowly circurascribed than the possibility or re-inter- 
preting the unwritten lore of a hierarchy or of a body of 
doctors or fathers claiming to be inspired by a Holy Spirit 
which; like the wind, ‘bloweth where it listeth’.+ ) 

The authority of Holy Scripture or of a living corporation or 
of both kinds of depository of the founder’s legacy has been the 
higher religions’ sanction fòr their self-centred claims «to 
uniqueness and finality, but these claims are exposed to 
challenge. One challenge to them is* the h'storian’s point of 


1 John iii. 8. 
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‘view; another is the interpretation of the rhythm of the 
Universe as a cyclic movement governed by an Impersonal 
Law; another is the interpretation of it as a non-recurrent 
Movement governed, by. Intellect and Will; another is the 
persistent survival of a number of competing claimants to the 
necessarily exclusive privilege of being the recipients and 
vehicles of a unique and final revelation. These divers chal- 
lenges bring the higher religions? self-idolizing claims under a 
formidable convergent fire, and each gun in the battery is 
worth inspecting. ? 

The historian’s point of view is the product of a conscious 
and’ deliberate endeavour to break out of the self-centredness 


that is innate in every living creature. The pursuit of this 
endeavour is common to historians of all s 
be impossible to be an his 


ark of ‘Original Sin’. 
ot incompatible with the 
to Man for the purpose of 


The, historian’s point of view ir n 
belief that God has revealed Himself 
helping Man to gai spiritual salvation that would be un- 

. attainable by Mar’s unaided efforts; but the historian will be 
suspicious, a priori, of any presentation of this thesis that goes on 
to assert that a unique and final revelation has been given by 
God to my people ia my time on my satellite of my sun in my 
galaxy. In this self-centred application of the thesis that God 
reveals Himself to His Creatures, the historian will espy the 
Devil’s cloven hoof. For there is no logically necessary con- 
nexion (etweei the belief that God reveals Himself to His 
creatures and the belief that God has chosen out, to be-the 
recipient of His revelation, one creature that happens to be 
precisely I myselj, and that this revelation, given exclusively 
to me, is a unique and a final one. 

There is nothing in logic to debar a Jew from believing, in 
accordance with the theory of probability, that, if there is any 
“Chosea People’, it is not Israel, but, Say, the Chinese, or tO 
debar any humar: inhabitant of the Earth from believing that, 
if there is any ‘Chosen People’, it is not Homo Terricola but the 
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Martians. If an historian ever did come across any such * 
rationally unself-centred applications of the belief that God has 
chosen some particular people to be the recipient of His 
revelation, the disinterestedness of these findings would be a 
strong ground for investigating them very sympathetically and 
seriously. But, though there is no necessary logical connexion, 
there is, of Course, a very compelling psychological connexion, 
between the proposition ‘God has revealed Himself’ and the 
Proposition ‘God has revealed himself exclusively to me’. 
Indeed, it might be difficult to put one’s finger on any actual 
presentation of the belief „that God reveals Himself to His 
creatures that did not at the same time cast for the role of being 
God’s ‘Chosen People’ the members of the particular church 
mat subscribes to this particular presentation of the general 
esis. : 

The interpretation of the rhytàm of the Universe as a cyclic 
Movement governed by an Impersonal Law admits of an end- 
less series of successive avatars of God, bringing revelation and 
salvation to His creatures in successive cycles; but the possi- 
bility of recurrence is incompatible with the dogma that there 
has been; or will be, an incargation of God that has been, or wille 
be, unique and final. The doctrine of avatars is characteristic 
of both Mahayanian Buddhism and post*Buddhaic Hinduism. 
In the Mahāyāna, the Buddha has been transfigured into an 
being who is not only superhuman but is also super-divine. 
But Siddhartha Gautama, the historical, founder sf the Hinay-. 
anian school of Indian philosophy circa 500.3.C., has had to pay 
for being thus raised higher than the gods by forfeiting His 
human uniqueness. In the Mahayana He has been reduced 
to being one avatar—and this neither the most significant nor 
the most potent one—in a series of avatars oô Buddkahood in 
successive ‘worlds on worlds’ that are 


rolling ever. , 
From creation to decay, 
Like the bubbles on a river, ; 
Sparkling, bursting, borne away. F 
m of the Universe is 
eaksin Time-Space at 


a 


, This cyclic interpretation of the rhyth 
™mcompatible with the Judaic belief in 2 p 
1 Shelley, Hellas, 11. 197-200- 
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which God is going to give (according to non-Zionist Judaism), 
or has already given (according to Zionist Judaism, Christian- 
ity, and Islam), a unique and final dispensation to His ‘Chosen 
People’. In an Indian oy. an Hellenic philosopher’s eyes, the 
non-Zionist Jewish version of this belief would probably seem 
the least preposterous, because this version relegates the advent 
of the Messiah and his inauguration of the Millennium to a 
future date which, for all that any human being can tell, might 
be postponed to an infinitely distant future. But what is the 
philosopher to make of the Christiar.-Muslim-Zionist version 
of the Judaic belief, in which the unique and final peak in 
Spece-Time is deemed to be already in the Past: Muhammad 
the last of the prophets; Jesus the sole incarnation of God; the 
return of Israel to Eretz Israel a Sait accompli? $ 
Those schools of Judaism which have believed, like Judaism’s 
Christian and Muslim pupils, that the peak has already been 
attained have impugned the Judaic belief by a reductio of it ad 
absurdum. If the significance and the consummation of History 
are to be found in the advent of the Messiah, then tkose Jews 
who acknowledged Simon Maccabaeus’s claim to be the 
Messiah would have had to see the peak,in the inauguration, 
in 142 B.C., in the hill country of Judaea, of a short-lived 
Hasmonaean Successur-state of the Seleucid successor-state of 
the Achaemenian Empire. If the Significance and the con- 
summation of History are to be found in the return of Israel to 
„Eretz Israel, Zionists would have to see the peak in the carving- 


out of a state of Israel, once again by force of arms and this 
time in Philistia, after the 


who could seriously see in e 
troversial political events the raison d’éire of the Universe? It 18 


pugns the Christian-Muslim claim as well, 

The interpretation of the rhythm of the Universe as a non- 
Tecurrent movement governed by Intellect and Will is the most 
searching of all the challenges to the Judaic claim to uniqueness 
and finality, beca;ise itis a challenge to this Judaic claim from 
the Judaic Weltanschauung itsclf. Tt is true that an Almighty 
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God who was planning to reveal Himself to His creatures and to’ 
place the means of salvation within their reach would have itin 
His power to carry out His plan by performing a unique and 
final act at a single point in Space-ime and Ly picking out a 
single human community—Israel or Judah or the Zoroastrian 
or the Christian or the Islamic Church—to be the special 
recipient of His grace and special vehicle of His means of 
salvation. So this monotheistic Weltanschauung, unlike the 
cyclic one, is not incompatible a priori with a claim to unique- 
ness and finality. Yet, if the claim is not actually irreconail- 
able with the theology, it is decidedly incongruous with it; 
for, if one believes that God has this power, it is difficut to 
believe simultaneously that He also has the will to use this power 
in this way. 

It is, in fact, difficult to imagine that a God whose mind and 
will govern the whole course of the Universe would compromise 
the conduct of His government by acting on a caprice. It 
would seem highly improbable that He would pick out just me 
and my tribe to be His prophet and His ‘Chosen People’. Any 
such idea of mine would seem less likely to be the Truth than to 
be an hallucination sonjured up by my innate self-centredness € 
And it would seem hardly more probable that God would 
choose out any, other particular prophet or particular people 
to be the unique and final instruments of. His purpose. Any 
such idea would seem incongruous with the concept of a God 
whose thoughts and plans are, ex hypothesi, infinitely greater 
than the whole of His creation, and a forticri, greater than any 
single creature and than any single point in Space-Time. Does 
not any creature stand’ convicted of megalomania if he allows 
himself to imagine that God can have committed Himself inan 
annunciation to ore or more of His creatures; or, ‘still more 
preposterous, in a covenant with one or more of them, at a 
particular point in Space-Time, to making this particular 
encounter of theirs with Him into the supreme moment in the 
history of His creation? . Sige: i 

The persistent survival of a number of competing claimants 
to the privilege of being the recipients and vehicles of a unique 
and final revelation is a challenge to all the competing: claims 
alike; for the privilege, if it has ever been granted, is necessarily 
exclusive. Only one of these absolute claims can be valid if 

K 
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there is any validity in any one of them. The rest of them must 
be false in any case when made in these absolute terms. The 
first test of the valid claim, if there were a valid one, might be 
expected to be chat it shold win a universal recognition and 
acceptance from all Mankind in competition with its rivals, 
and that these rivals’ false claims should all be confuted and 
rejected; and some of the claimants that were once’in the field 
have, in fact, fallen out. Of all the philosophies thrown up by 
all the civilizations up to date, only two—Confucianism and the 
Hinayanian school of Buddhism—are ‘still in the field today- 
Epicureanism, Stoicism, and the Legist and Mohist schools of 
Chisese philosophy are now extinct, and the Hinayana might 
not have survived if it had not gone far towards transforming 
itself, like the Mahayana, from a philosophy into a religion. 
Of all the higher religions that were once in competition in 
the Hellenic World, only six are still in the field today. Zor- 
oastrianism, Judaism, Christianity, Islam, the Mahayana, 
and Hinduism are still there; but the worships of Mithras, 
Cybele, Isis, and Juppiter Dolichenus are now extinct, except 
in so far as they have been unavowedly taken up into Christian- 
ity. Yet here we have two philosophies and six higher religions 
—eight faiths and ways of life in all—still in the field some 
2,500 years after the date at which the earliest of the philo- 
sophies made their epiphany. 

No doubt, 2,500 years is not a very long time on any Time- 
scale. It is les: than half the Age of the Civilizations up to date, 
and is only a 240th; or perhaps only a 4ooth, part of the Age 
of the Human Race up to date. Two thousand five hundred 
years 18, nevertheless, an appreciable letigth of time compare 
with th e life-spans of those philosophies and higher religions 
that havc*already fallen out of the race. On that standard, 
all eight surviving faiths have shown considerable staying- 
power; and, on this reckoning, there would seein to be 2 
presumption in favour of the likelihood that these eigkt sur- 
vivors will contizue to exist in the same Otkoumené side by side- 
But, the longer they do continue to exist side by side, the more 
convincingly will the fact of their co-existence militate against 
any acceptance of the exclusive claim to uniqueness and finality 
that is made by eavh of them in contradiction with the identical 
claim made by éach of its seven contemporaries. 
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Considering how numeroys and how formidable the objec- 
tions to this claim have proved to be, how are we to explain 
the persistence of each of the surviving higher religions in 
asserting the claim’ on its own belzalf ag well as in refuting its 
contemporaries’ assertion of it by surviving? The explanation« 
of both the assertion and the survival seems to be partly 
sociological and partly psychological. 8 

The sociological explanation of the assertion of the claim is 
perhaps to be found in the human circumstances in which the 
higher religions made their epiphanies. They made them in 
social milieux in which disillusionment and suffering had 
evoked a yearning for some new hope of salvation; in whith the « 
failure of the worship of parochial human communities had 
left a spiritual vacuum; in which the artificially promoted 
alternative worship of an oecumenical human community had 
left its subjects’ hearts cold; and in which the competition 
between the higher religions themselves for the prize of filling 
the spiritual vacuum was very severe: Higher religions com- 
peting'with one another in this arena were inevitably tempted to 
pitch their rival claims high. 

As for the psychological explanation of the assertion of due 
claim, this is perhaps to be found in a human craving to 
escape from the burdensome responsibility of having to take 
decisions for oneself, It may look as if this burden can be 
escaped by submitting’ one’s own intellect and will to some 
authority to which one can feel it proper to submit becaus? oxe 
has recognized its claims as being unique and final. This 
craving to escape responsibility can be reconciled with an- 
unexorcized self-centredness by the belief that, in submitting 
to the authority of the Church, one becomes a member of the 
“Chosen People’. This craving for an autiiority tnat will lift 
tke burden of responsibility from one’s shoulders 1s, no doubt, 
at its strongest in social situations in which Society 18 1n dis- 
integration; but it is an innate arid perennial craving which, in { 
every soul everywhere and always, is on the wait fọr an oppor- 
tunity to break out. 

The sociological explanati 
competing faiths, each making an ¢ > 
perhaps K be found in the tack, unti? our own day, of adequate n 


means of physical communication On an oecumenical scale. 


on of the survival of half a eszen 
xclusive claim for itself, is 
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This would explain why each of the eight surviving rival faiths 
has fallen so far short, as it has fallen, of making good its claim 
that its destiny is to become the exclusive faith of all Mankind 
throughout the Vikoumené; it would also explain why each of 
them*has, on the other hand, succeeded in entrenching itself 
in some particular region of the Farth’s surface, side by side 
with its rivals entrenched in other regions. Even the Jewish 
and Zoroastrian diasporas have their regional limits. There 
are few Jews beyond the bounds of Dar-al-Islam and Chris- 
tendom, and few Parsees beyond the "bounds of India and 
Tran. ; 

Tiere is also a possible psychological explanation of the 
survival of eight faiths on one planet. It is possible that each 
of the surviving faiths may prove to have an affinity with one of 
the diverse alternative possible organizations and orientations 
of the Human Psyche. For the present, this psychological 
explanation can be offered only tentatively, because the study 
of psychological types, initiated by C, G, Jung, is still in the 
exploratory stage. But it is conceivable that an affinity between 
some one of these psychological types and some one of the 
i t prove to kz the éxplanation of this 
particular faith’s survival in contrast to the fate of its now 
extinct former competitors, and it is not inconceivable that the 


¢ ving faiths might eventually be accounted 
for, at least partially, on these lines,1 ` 


? This question has been discussed in eater detai iter in A 
Shag Gia ei Mito ae, greater detail by the writer i 
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divide the allegiance of Mankind between them. But we may 
also expect to see the individual’s adherence to a particular 
faith determined, in an ever larger number of instances, not 
by the geographica! accident of thé locality of his birth-place, 
but by a deliberate choice of the faith with which he feels the < 
closest personal affinity—a, feeling that will, presumably, be 
determined by the type of his psychological organization and 
orientation. The adherents of each religion thus seem likely, 
in the next chapter, to come gradually to be distributed all over 
the Oikoumené, but it may also be expected that, in the process, 
they will come to be intermingled everywhere with adherents 
of all the other faiths, as the Jews are already intermitigled 
with Muslims and Christians and the Parsees with Muslims 
and Hindus. As a result, the appearance of the religious map of 
the Oikoumené may be expected to change from the pattern of a 
patchwork quilt to the texture of a piece of shot silk. 

The higher religions’ identical and therefore incompatible 
claims to be unique and final revelations arouse passionate 
feelingsin the hearts of their respective partisans and opponents, 
and there may be long and bitter controversy before an 
oecumenical verdict is delivered. But, whatever may, be the 
eventual verdict on the claims of the higher religions, it is 
evident already that the epiphany of thése religions has been a 
decisive and significant new departure in History. Our | 
Human Reason cannot allow us to accept as the Truth the self- 
centred view of the Universe that ir innate <n every liviz 
creature. But our Human Conscience, which has a claim to be 
heard as well, cannot allow us alternatively to accept as the . 
Truth a view of History that is meaningless. This meaningless 
view is a necessary corollary of the belief that the Universe 
is governed by inexorable laws of Nature, ands also a possible 
corollary of the alternative belief that the Universe 1s governed 
by the wiil of an Almighty God—supposing that we were to 
think of God as being, not self-sacrificing Love, but a capricious 
tyrant. 
b In E history of the Universe, 

een able to probe the myste: 5 
that have ben decisive a por significant: the successive 
8eneses of our galaxy, our sun, and ovr planet; the epiphany of 

ife on this planet; the epiphanies of the Vertebrates, of the 


in so far as human insight has 
of it so far, we can see eveats 
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Mammals, of Man. These are all instances in which a par- 
ticular creature has, in fact, served as the instrument or vehicle 
for a decisive event at a particular point in Space-Time. 
If it is not incredible that the Earth may have been singled out 

| circa £,000,000,000 B.C. for becoming a home of Physical Life, 
it is neither more nor less incredible that Abraham may have 
been singled out circa 1700 B.C. at Ur, or Israel circ 1200 B.C. 
at the foot of Mount Sinai, for becoming a vehicle of God’s grace 
to God’s creatures. If it is not incredible that the First Adam 
may have been created, circa 1,000,060 or 600,000 B.C., at 
some point, not yet located by pre-historians, on the land- 
surface of this planet, it would be neither more nor less in- 
credible that a Second Adam may have become incarnate in 
Galilee at the beginning of the Christian Era. There are also 
events that are decisive, and therefore Significant, in the life- 
history, in This World, of every individual human being. And, 
if God, at least in one of His infinitely numerous and diverse 
aspects, faculties, and patencies, is a spirit expressing Itself in 
an intellect and a will which it would not be altogether mis- 
leading to think of in anthropomorphic terms, then there will 
Ls. events that will be Significant, -because decisive, in God’s 
working out of His divine plan. The acceptance of a belief that 
there have been, and ofan expectation that there will continue 
to be, decisive new departures does not, however, require the 
acceptance of a belief that any one of these new departures has 
been, or will be, not only decisive, but unique and final. The 
two beliefs are, indetd, incompatible, 

The Human Spirit that dwells in each one of us cannot 
refrain from seeking for an explanation of the Universe in 
which we find ourselves, and it insists that our Weltanschauung 
shall give the“ Universe significance without making the 
Universe centre round the Self. In logic it may be impossible 
to reconcile these two requirements. Yet, even in the teeth of 
logic, the Human ‘Spirit wilt not consent to abandon its search 
for an explanatioti of the mystery; and the new gospel revealed 
in, the higher religions does seem to offer a reconciliation in its 
imzition that the meaning of Life, Existënce and Reality is 
Love. Ff God is self-sacrificing Love, and if God has taught 
Man, not merely py precept but by example, that the right 
attitude towards Suffering is to embrace it in order to make 1t 
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serve the cause of Love, we can catch, in this vision, a glimpse 
of Reality that will satisfy both the Heart and the Head. | 

If this is the Truth, and if the revelation of it is the gospel of 
the higher religions, then we must old fast to this inestimably 
precious spiritual possession. We must not allow ourselves to < 
be alienated from it by our,conscience’s just condemnation of 
the sinful claim to uniqueness and finality for each particular 
claimant’s particular faith. We must not allow ourselves, 
either, to be disconcerted by premonitions of the metamor- 
phoses which the outward forms of all our ancestral faiths may 
have to undergo in the course of the aeons during which Man- 
kind may continue to survive on the face of the Earth. 


For I am persuaded that neither death nor life nor angels nor 
principalities nor powers, nor things present rior things to come, nor 
height nor depth nor any other creature, shall be able to separate us 
from the love of God which is in Christ Jesus our Lord. 


1 Rom. viii. 38-9; ° 
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THE ASCENDANCY OF THE MODERN 
WESTERN CIVILIZATION e 


THE spread of the Modern Western Civilization over the face e 
of the planet has been the most prominent single feature in the 
history of Mankind during the last four or five centuries. 

The expansion of one society into thë domains of its con- 
temporaries was something that had happened already, more 
than once, in the Age of the Civilizations. For example, the 
two societies of an earlier generation to which the Western 
Civilization was affiliated had both expanded in their day to 
opposite extremities of the Old World and beyond. The 
Canaanite Civilization still lives on in a Jewish diaspora that 
has crossed the Atlantic and seeded itself in the Americas. 
The same civilization’s eastward trek across the breadth of the 
Continent is commemorated, in the Temple of Heaven at 
Peking, in the letters of the Aramaic Alphabet—here written” 
Vertically instead of horizontally—in which the Manchu and 
Mongol versions of the trilingual inscriptions are recorded side 
by side with the Chinese. As for the Graeco-Roman Civiliza- ~ 
tion, it was carried eastwards as far as Japan in the Greek style 
of visual art that had been adopted by the Mahayana in North- 
Western India, ‘while it was carried westwards as far as 
Hadrian’s Wall by Roman arms. The civilization of the 
pastoral nomads, again, spread all over the Eurasian Steppe, 28 
is attested by the uniformity of ‘the ‘Animal Style’ of Scythian 


art in the great western bay of the Steppe and in the great 
while its penetration mto the 


northern loop of the Yellow River, ts pe i 

adjoining domains of the sedentary civilizations 1$ attested-by 
the uniformity of the Sarmatian style of military equipment as 
ent portrayed in Chinese terra-ccita figurines of the T’ang , 


Age and on the Bayeux Tapestry. 
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The expansion of the Modern Western Civilization has peca 
unique, not in being far-flung, but in being literally wor 3 
wide. The Eurasian nomads conquered all but the outer ja 
of the Old Worla by ranging on horseback over grasslands me 
~ deserts that were as conductive as rivers and seas. Wit a 
" seventy-one years of Chingis Khan’s first eruption from = 
Steppe in A.D. 1209, the Mongols had conquered China, e 
Oxus-Jaxartes Basin, Persia, and ‘Traq; imposed theirsuzerainty 
on Burma and Russia; and raided Japan, India, Syria, 
Silesia, and Hungary. In the thirtCenth century of the 


ship that was 
tinuously for months on end.1 This 
masted or three-masted 
xpansion of the Modern 
itous, because it gave 
ss to all coasts, including those of the 


conveyed its nomad rider to the back 
tions of the Old Woril; the Ocean- 
Western navigator to 
“the face of the planet. 
~The Modern-Western Sailing- 


ship was the instrument and the 
symbol of the West’s &scendanc 


y in the World during a Modern 
, Age of Western history that came to an end between about 


A.D. 1860 and A.D. 1890. In its independence of the land, this 
sailing-ship was superior to its land 
Modern Western Steamship; and i 


ear; and, since the Industrial R 
traffic‘had come to ‘be ono of the n 


1See A Study of History, vol, ix, pp. 364-8. 


THE ASCENDANCY OF THE MODERN WEST 145 


World’s economic life. The Modern Western sailing-ship was 
the vehicle that had created tĤe possibility of world-unity in the 
literal sense of uniting the whole Human Race, throughout 
the habitable area.cf the planet’s surface, into à single society; 
and in our day, when we have seen the nineteenth-century 
clipper disappear from off the face of the seas, we have also 
seen the possibility created by its fifteenth-century prototype 
become a certainty. In A.D. 1956 it was already unquestion- 
able that the social unification of Mankind was going to come 
to pass. The question that still remained open was not what 
was going to happen but merely how an inevitable consumma- 
tion was going to be reached. o 

In the fifteenth century of the Christian Era, when the 
Western Civilization, equipped with its new instrument the 
Modern Western sailing-ship, set out on its world-wide career 
of expansion, it was still a civilization of the same type as its 
contemporaries in other parts of the Old World: an Eastern 
Orthodox Christendom in South-East. Europe and Anatolia; 
a branch of this same Eastern Orthodox Christendom in 
Russia; a Turco-Persian Islamic Civilization stretching from 
South-East Europe to Indja; an Arabic Islamic Civilization 
stretching from Morocco to Indonesia; a Hindu Civilization 
in India and Indonesia; an East AsianCivilization in China; 
and a branch of this same East Asian Civilization in Korea and 
Japan. Every one of those Old-World civilizations of the third 
generation, including the Western, had taken shape within a 
Social ‘chrysalis’ provided by a society ofa different species— 
a higher religion—and in the fifteenth cen! arse 
Era all of them, agaiñ including the Western, were still ues 
Within an inherited traditional religious framework, both soci 
and spiritual. In ‘this typical feature, which:was manifestly an 
important one, Western Christendoin was a civilization of the 
Same character as its sister civilizations in the Old World at the 
time when the West made its first impact, over the Sonera 
all other living civilizations in both the Cld World and the 
New. At this stage the West was peculiar only in 168 mobility, 
in which it had now surpassed even the Eurasian nomads. 

This common characteristic of being set in the framework of 
a higher religion made fifteenth-century aud sixteenth-century 


estern Christendom familiar to its contemporaries in the 


tury of the Christian | 
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Old World and at the same time repulsive to them. It was 
familiar because of its traditional religious setting. It was 
repulsive because Western Christianity was a different religion 
—and, being a Judaic religion, was also a, militantly rival one 
—to,.Eastern Orthodox Christianity, Islam, Hinduism, and 
Buddhism, which were the religious frameworks of the other 
living civilizations in the Old World. 

In the seventeenth century of the Christian Era, however, 
when the West’s mastery of the Ocean was now firmly estab- 
lished, and when consequently the West 


as pressing hard upon them. These 
revolutions are examined more 


Y 4 Spiritual crisis, this 
technologically Western- 
‘There is one salient feature 
there of th 
Civilization that has alre 
current early chapr 
history, and this 


e Late Modern Western 
ady begun to look Strange to us in the 
er of our Post-Modern Age of Western 
Strange salient feature is Late Modern 
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Western Man’s supreme self-assurance. From the later decades 
of the seventeenth century of the Christian Era down to August 
1914, Late Modern Western Man assumed that the secularized 
version of his ancestral civilization which he had now abstracted 
from its traditional Western Christian religious chrysalis was the < 
last word in Civilization in two senses. He assumed that this 
was the mature and perfect form of Civilized Society: Uiviliza- 
tion with a capital ‘C’ (for he now dismissed the other living 
civilizations as being ‘semi-civilized’, and the original un- 
Secularized version of his own Western Civilization as beihg 
‘medieval’, He also assemed that his latterday secularized 
Western Civilization was definitive in the sense of being, not 
merely perfect, but permanent. ‘A lily of a day’! may be 
perfect without being permanent, but, ‘Civilization’ was 
credited by its Western exponents with both these attributes of 
divinity: it was deemed to have come to stay for ever and to be 
immune against the destruction that had overtaken so many 
primitive and semi-civilized cultures in, the past. 


The abuses of tyranny are restrained by the mutual influence of 
car and shame; republics have acquired order and stability; 
monarchies have imbibed the principles of freedom, or, at least, of 
Moderation; and sOme sense of honour ard justice is introduced 
mito the most defective constitutions by the general manners of the 
tmes. In peace, the progress of knowledge and industry is ac- ` 
Celerated by the emulation of so many active rivals; in war, the 

Uropean forces are exercised by temperate and indecisive contesis.2 


Gibbon’s assurance was amazing to Westerners reading this 
passage in a.p, 1956; yet readers who had already been grown- 
UP in August 1914 could remember in 1956 that, down to 1914, 

€y themselves had still seen the Western Givilization’s pros- 
Pects with Gibbon’s eyes—in disregard of warnings that had 

cen uttered, before Gibbon’s day and long before theirs, by 


iy Sceptical-minded seventeenth-century Western heralds of a 
1 wonfident Late Modern Western Age.* 
a Ben Jonson, Empi 
chap. gbon, Edward, 772 History of the Decline and Tee ect the Roma 
: xviii, ad fin.: ‘G I Observations on the Fa z 

wae in the West—written, probably in 4.9. 1781 (the year Se arr 
Hf i $ capitulation at Yorktown) by a Britirh subject who fancied himse! 
< an arch-sceptic, 4 3 


cc Chapter 11, Annexe, below. 
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Since A.D. 1914 we have come to realize that our Late 
Modern Western secularized civilization has not, after all, dis- 
tinguished itself from all its predecessors by having achieved 
perfection, and therefore has also not distinguished itself from 
them by having achieved immunity against destruction. We 
have realized that, in discarding, in the seventeenth century, 
the docirine of Original Sin together with the rest of the West’s 
Christian religious heritage, Western Man did not slough off 
Original Sin itself. Mr. Lightheart merely steamed off the 
lapel from a packet that still stayed strapped as fast as ever to 
his shoulders; and the Sequel to this facile operation has shown 
how little warrant Lightheart had for feeling himself superior 
to that old-fashioned pilgrim, Christian, In removing the label 
from the load, Lightheart fancied that he had dispensed him- 
self from Christian’s corvée: ond so, when Christian’s long 
travail was rewarded at last by his release from his burden, 
Lightheart was still left carrying his burGen unawares. 

This persistence of Original Sin in a secularized Western 
Society was dumbly attested by the everyday private experience 
of every Western man and woman in every generation. Yet it 


hes required the public atrocities committed by children of our 


fathers z ħake us aware again, as our fore- 
Š € earlier decades of the severe 
=e z > AOW strong and h i an’s 
Original Sin is, g ọw formidable M 


This addition of a psychic dimensi ienti Wi 
ledge, following" on the heels of Berane Weta public 
ee pE compelled ess ourselves again to one 0 
ER F mie struggle with Original 

we have i neglected for more than 300 
ume the Struggle in circumstances 


us to addr 
mnial tasks. 
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over Non-Human Nature set correspondingly narrow limits tô 
the force of the ‘drive’ that Man was able to put into his acts, 
either for good or for evil. But now, as a double-edged reward 
for our transference of our treasure from Religion to Tech- 
nology, we have made such unprecedented technological 
progress during these last 290 years that our actions have come 
to have the ‘drive’ of atomic energy behind them. Ou* wicked- 
ness is not more wicked, and our goodness not more good, than 
the conduct of our pre-industrial forefathers was. But the 
practical consequences of our actions, whether bad or good, are 
now far more serious. No doubt it was always true that ‘the 
wages of Sin is Death’;! but today, when we find ourscives 
once again forced by events to face, and grapple with, Sin, the 
truth of St. Paul’s warning cannot be ignored. This manifest 
deadlines of our evil acts in an Atomic Age is a ground both 
for fear and for hope: for fear, because we may bring destruc- 
tion on ourselves; fer hope, because we cannot now blind 
ourselves to this possibility, and may, therefore be moved, by 
our awareness of our danger, to repent and to mend our ways. 

This twentieth-century spiritual crisis in the West would 
have been momentous in itself, even if it had merely. been a 
local domestic Western affair. Its momentousness is magnified 
tenfold by a consequence of the literally°world-wide expansion 
of the Western Civilization and of its progressive reception, m, 
its secularized form, by, the non-Western majority of the 
Human Race. The West’s present spiritual erisis is also the 
World’s, During the last quarter of a millennium, one non- 


Western civilization after another has received our secularized - 


Western Civilization,’ Most of them have received it reluct- 
antly, in spite of finding it repellent; and the consideration that 

as overcome their distaste has been the supposition that this 
disagreeable alien way of life to which they were painfully 
adapting themselves really was what it purported to be: a 
Civilization that was definitive “in the sense of being both 
perfect and permanent, as our Western Civilization looked to 
Gibbon and still looked to us in our time down to A.D. 1914. 
Yet the non-Western civilizations had no sooner discarded, their 
Own cultural heritages, with their traditional religioes BOS 
works, and adopted our secularized Western Civilization 


1 Rom. vi. 23- 
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instead, than they found that this adopted civilization was not, 
after all, the definitive way of lite that they had credulously 
believed it to be on the strength of the contemporary West’s 
own naive beliet in itself. 

Thus the non-Western majority of Mankind, after having put 
itself through one spiritual revolution—the process of conver- 
sion fror. its hereditary civilizations to a secularized Western 
Civilization—has now immediately found itself plunged into a 
second spiritual revolution of which it had had no foreboding. 
Tt has adopted the secularized Western Civilization just in time 


unexpected twentieth- 


spiritual crisis even more distressing to the Westernizing 
majority of Mankind than it is to the Western minority; and 
this distress may generate bitterness, 


13th October 1953, when, 
Conference conve1.ed by the C 
was making a long-meditated piløri 


tH Speco: 
the cave on the rocky flank of a ravine, bey ne Aker 
> 


to have spent his years 


> 


SEVENTEENTH-CENTURY FOREBODINGS 151 


of Western Christendom; and, as the pilgrim read the moving’ 


Latin inscription in which Pope Pius IX had recorded the 
names of all the lands, stretching away to the ends of the Earth, 
that had been evangelized by a spiritual, impetus issuing from 
this hallowed spot, he prayed that the spirit which hadconce 
created a Western Christian Civilization out of the chaos of the 
Dark Age might return to re-consecrate a latterday W<sterniz- 
ing World. 


5 


II ANNEXE 


SEVENTEENTH-CENTURY FOREBODINGS OF THE 
SPIRITUAL PRICE OF THE SEVENTEENTH-CENTURY 
REVULSION FROM RELIGIOUS FANATICISM 


The spiritual vacuum that was to be the’ price of the seven- 
teenth-century revulsion from religious fanaticism was foreseen 
and deplored in the seventh decade of the seventeenth century 
by a clergyman of the Episcopalian Established Church of 
England who was the first secretary of the Royal Society, and 
in the last decade of the same century by a French Huguenot 
refugee in Amsterdam who was the forerunner of Voltaire and 
the Encyclopaedists. 


The fierceness of violent inspirations is in good measure departed: 
the remains. of it will be soon chac’d out of the World by the re- 
membrance of the terrible footsteps it has everywhere left behind it. 
And, though the Church of Rome Still preserves Ès pomp, yet the 
real authority of that too is apparently decaying. ... This is the 
Present state of Christendom. It is now impossible to spread the 
same clouds over the World again: the universal disposition of this 
age is bent upon a rational religion. . . - ; 

_Let it be a aie observation nae many moder, naturalists pele 
bin negligent in the worship of God; yet perhaps they Pre a 

ven on this profaneness by the late extravagant excesses O iS i 
thusiasm. The infinit pretences tọ inspiration, and immeda 
communion with God, that have abounded „in this age, have 
carry’d several men of wit so far as to reject the whole matter— 
who would not have bin so exorbitant if the others had kept patna 
more moderate bounds. . .. From hence it may be gather’d:+hat 


a way to reduce a real and sober sense of religion a ae by i 
€avoring to A again:over the minds of men, bu 
g to cast a veil of darkness ag ma ere ae 


chiefly by allaying the violence of spiritual madness, 
L 
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‘one extreme will decreas proportionably to the less’ning of the other. 

It is apparent to all that the iniiuence which Christianity once 
obtain’d on mens minds is prodigiously decay’d. The generality of 
Christendom is now well-nigh arriv’d at that fatal condition which 
did immediatly precede the destruction of the worships of the 
Ancient World, when the face of Religion in their public’assemblies 
was quite different from that apprehension which men had con- 
cerning it in privat: in public they observ’d its rules with much 


solemnity, but in privat regarded it not at all. It is difficult to 
declare by wh: 


a scventeenth-century Western advocates of tolerant- 
mindedness were aware that the Overthrow of a theology 
imposed by authorizy would bring to light the limitations of the 


: Se son. No doubt, th metimes 
inwardly rejoicing in revolut , they are so 


enlightenment, aad Bayle was a pre 
Gibbonian art. But a seri 


1 Sprat, Tho, The Histor the Ri 7 i al 
Taubes free ieee Mee, oe Pane Jor the Improving of Natur 
ayle, P., Dictionaire, 3rd ed., iv, 2688a, s.v. Takiddin. 
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reveal an oscillation betwęen irony and earnestness in the 
spirit in which Bayle is making this point. A 

In the following passages the spirit of irany is manifestly 
predominant. ij a 


Since the mysteries of the Gospel are of a supernatural order, 
they cannet and must not be subjected to the rules of nacural light. 
They are not made for being exposed to the test of philosophical 
disputations. Their greatness and sublimity forbid them to under- 
go this ordeal. It would be contrary to the nature of things that 
they should come out from such a combat as the victors. Their 
essential character is to Be an object of Faith, not an object of 
Scientific Knowledge. e 

Roman Catholics and Protestants make war on one another over 
innumerable articles of religion, but they agree on the point of 
holding [with one accord] that the mysteřies of the Gospel are 
above Reason. ... From this it necessarily follows that it is im- 
possible to solve the, difficulties raised by the philosophers, and 
consequently that a disputation conducted exclusively in the light 
of our natural human intelligence will always end unfavourably for 
the theologians, and that these will find themselves compelled to 
give ground and to take shelter under the canon of supernatural 
light. It is evident’ that the Reason would never be capans> of 
attaining something that is above it. So it must be admitted that 
the Reason cannot supply answers to its own objections, and 
accordingly that these objections will hold the field so long as we do i 
not have recourse to the authority of God and do not bow to the 
necessity of surrendering our understandings tẹ an obedience to 
[the dictates of] the Faith.2 K À : 

This is how those who want to make Theology subject to Philo- 
sophy ought to be instèucted in their proper duty. They should = 
shown the absurdity of the consequences to which their metho 
leads, and by this road they should be led hack to one of the 
Principles of Christiañ humility, namely, that metaphysical rotors 
ought not.to be taken as our rule for judging the conduct of i 0 3 
instead of our conforming our views, as we ought, to pitt 
Scriptures z k 


On the other hand, in the following 
same point is made, Bayle would appear 
than half in earnest. ; 

1 Ibid., iv. 2991, II Éc'aircissement. 
2 Ibid, iv. aad II Eclaircissement. 
3 Ibid., iii. 2128 a, S-V- Origére. 
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Our Reason is capable of nothing but the creation of a universal 
confusion and universal doubt: it has no sooner built up a system 


examining everything, they will a 
they will go into such subtleties tha 
content their wretcheg Reason,2 e 


* Ibid., i. 700 b, s.y, Bunel. 2 Ibid., iv, 2688 b, s.v. Takiddin. 
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THE WORLD’S REJECTION OF EARLY , 
MODERN WESTERN CHRISTIANITY 


THE Portuguese and Spaniards, who were the first wave of 
Western conquerors of the World, were impelled, not only by a 
quest for wealth and’ power, but also by an eagerness: to 
propagate the conquerors? ancestral Western form of Christian- 
ity. Their zeal for the propagation of Christianity was fanatical, 
in the sense of being hostile—or perhaps, rather, blind—to 
those elements in the essence of the other living higher 
religions that were either identical with, or complementary 
to, the essence of the religion of Western Christendom. 
Resemblances to Western Christian practice that were too 
striking to be ignored—as, for example, the similarity of 
the Mahayanian Buddhist to the Western Christian liturgy— 
Were credited to the foresight and resourcefulness of the Devil. 
Foresecing the eventual, advent of Western Christian 
Missionaries to give light to them that sit in darkness,’ he 
had sought to render the heathen immune against salvation 
y inoculating them in advance, on homeopathic principles, , 
with a counterfeit likeness of the true religion. The Portuguese ` 
and Spanish pioneers’ minds were closed, but, their missionary 
Zeal was sincere and disinterested—as” they demonstrated 
y Continuing to proselytize even when this was manifestly . 
detrimental to their economic and political interests. In 
1s point the Portuguese and Spanish first wave of Western 
conquerors preserits.a contrast to the Deitch and British 
contingents in the second wave, which did not impinge force- 
fully Upon the living non-Western civilizations of the Old 
World until after the secularizing revolutior: in the West in the 
¿Seventeenth century of the Christian Era. The Protestant 
hristian Western empire-builders of the second wave deliber- 
ately subordinated religious’ missionary work to commercial 
and political considerations. They discouraged and dis- 
Countenanced their own missionaries when these cteated 


1 Luke i. 79. 
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embarrassments for the Western trader and the Western 
inistrator. 
SOE the other hand the Early Modern Roman Catholic 
Western Christian missionaries gave a further proof of their 
o sincerity in the lengths to which they went in translating 
Christianity into terms of their ¿prospective converts” art, 
philosopity, and éthos. They recognized that, in corning on to 
these prospective converts’ ground, they would be improving 
the chances of success for their own mission, and, in this cause 
they showed themselves ready to waive their natural human 
prejudice in favour of their ancestral Western manners and 
customs and to discard anything in Western Christianity that, as 
they saw it, was merely one of Christianity’s accidental Western 
trappings and was not of the essence of Christianity itself. 
This was not, of course, the first occasion on which Christian 


In converting the 
in the course of the first five centuries 


Church’s history. At y 
was not characteristi 
whole, and was not 


independent heterodox, Christians into un; 
Churéh, Nevertheless, the vein of 


1 Mark xvi. 15. * See Chapter 9, pp. 116-18, above. 
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Modern Western Roman Catholic missionaries’ outlook and 
: . 2. : . 

policy is noteworthy, both in itself and for its bearing on the 

future; for the shipwreck of this promising endeavour in the 

seventeenth century does not rule out.the possibility that it 


might be repeated in the twentieth century with better success « 


in the light of chastening experience. a 3 
In the réalm of language, this liberal spirit declarea itself in 
the Spanish dominions in the Americas and in the Philippines. 
The Roman Catholic Christian missionaries here disregarded 
the Spanish secular authorities’ injunction to impose the 
Castilian language on the Indians as the medium of religious 
instruction. In their single-minded concern to preach tne 
Gospel, the missionaries refused to be diverted by raison d'état 
from taking the shortest. way to reach the Indians’ hearts. 
Even in the Philippines, where there was no pre-Castilian 
lingua franca, they learnt, and preached in, the local languages; 
and they went much farther in the Viceroyalty of Peru, where a 
native lingua Jranca had already been put into currency by the 
Spanish» conquerors’ Inca predecessors. The missionaries in 
Peru reduced this Quichua lingua franca to writing in the 
Latin Alphabet ; inca.p. 1576 a chair of Quichua was fonnded 
at the University of Lima, where it was maintained until A.D. 
1770; and in. 1680 a knowledge of Qhichua was made an 


5 


obligatory qualification for any candidate for ordination in 


Peru to the Roman Catliolic Christian priesthood. 
_ In the realm of Art, Christian iconography: was translate 
into the Hindu style in India and into the East Asian style in 


China and J apan, while in Mexico the spirit ofa benignant vein ~ 


in Meso-American visual art that had always been subordinate 
and had latterly been almost entirely submerged. under the 
savagery of an Aztec ascendancy was réprouced, and given 
predominance, in a cheerfully extravagant version of the Ear y 
Modern Western baroque style. In the ultra-Baroque yle 
churches of the Puebla district thè writer found himself in the 
presence of the aesthetic and emotional equivalent of a ae 
Columbian fresco, depicting the merry paradise of the usu af 
grim Mexican rain-god Tlaloc, which he had seen a few ays 
before at Teotihuacán; and the sixteenth-century missionaries’ 
success in divining and meeting thei: Indian peasant converts 


spiritual needs was attested in A.D. 1953 by the loving care that 


158 AN HISTORIAN’S APPROACH TO RELIGION 


the converts’ descendants were still lavishing on these magni- 
ficent works of an exotic architecture and art that had been 
bequeathed to them by the Spanish friars who had arrived in 
the wake of the conquistadores. 2 

In-the realm of philosophy, the sixteenth-century Roman 
Catholic missionaries had translated Christian doctrine into 
Hindu and Confucian terms, as it had been tranglated into 
Hellenic terms by the second-century Alexandrian fathers; and 
there were Western philosopher-missionaries who had schooled 
themselves to write, dress, eat, and live like Hindu sanyasis 
or like Confucian litterati. A symbo? of this liberalism, and an 
€ t promised to achieve, was to be seen 
in the shrine of the Virgin of Guadalupe, on the outskirts of 
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the United Kingdom of Portugal and Spain to conquer Japan, 
while they felt confident that Japan would be impregnable 
against the assaults of even the most formidable concentration 
of Western power if the assailants had no collaborators inside 
Japan’s defences. Thereafter the Bakufu tolerated the presence .. 
in Japan of Dutch Protestant Western Christians only on the 
two conditions that they should submit to being interned on an 
islet and that they should refrain from attempting to win any 
Japanese converts for their own version of Christianity. Roman 
Catholic Western Christianity was subsequently proscribeé in 
China because the Pope and his representatives in Eastern 
Asia, in their anxiety to make sure that the Jesuits’ liberalism > 
should not compromise the Church’s theism, had been so tact- 
less as to lay down the law to the Emperor in regard to the 
meaning of some hallowed ¢erms in the classical Chinese 
vocabulary, A deeper reason for the rejection of Western 
Christianity was thevintrinsic difficulty and painfulness of any 
conversion from one way of life to another. It remained painful 
and difficult even when the missionaries had met the converts 
nearly half way by translating as much of Christianity as 
possible into the converts’ awn terms. T 
Nevertheless, the wholcheartedness of the conversion of at 
least a nucleus of the converts to Romaii Catholic Christianity 
in Japan was attested by the survival of a ‘faithful remnant’ 
underground for 231 years (a.D. 1637-1868) during which the 
penalty for detection was death. «In Mexico, again, the Indians, 
though they had been converted to Christianity by force and 
had never been given freedom to reject it, displayed their ~ 
voluntary attachment to it, 300 years later, in their resistance 
to the militant anti-clericalism which was in the ascendant 
during one stage of the long revolution that*started in Mexico 
in.A.D. 1910. In A.D. 1953 the Indian peasants were once more 
free to show their pride in their village churches and their 
zest for the Roman Catholic Chinstian Inurgy- In the same 
year, however, the writer found a different spirit prevailing 
among the Chamulas—a highland people on the remote Las 
Casas plateau, in the south-western corner of the Mexican 
Republic, where Spanish military and political powerhad been 
so near to the end of their tether tkat the local tribesmen had 


been able to hold their own. 


/ 


“ the de-Christianized chure 
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Even in 1953 the city of Las Casas, inhabited by Ladino 
descendants of sixteenth-century Spanish and Tlascalec 
colonists, felt like an island of Western Civilization set in 


; ; ish-ci oor, were making weird 
music on outlandish-looking Instruments. The crosses planted 


in the open had turned into living presencss that were aniconic 
embodiments of the rain-god. In short, in Chamula the West’s 
mee ey assault in the form of a Roman Catholic 
tistan mission had been Successfully repelled, and it re- 
mained, to be seen what would be the outcome of the West’s 
to the charge. This post-Christian 
Mora assault upon ‘the Chamula had been mounted in the 
rand-new co-operative store and brand-new clinic by which 
h was now fianked, Would Western 
coe oe Western business Organization prove more 
ctive than Westém religion as engines for capturing this 
obstinately pagan fastness? 
A a p sPanicized regions of Asia and the New World, 
such stubborn pockets of resistance as Chamula were rare by 


the year A'D. 1936; and, wher i 
rule had been made effective, es ane 


it is less damaging to receive it all at once than to be dosed with 


a 
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it in successive instalments. The forcibly and abruptly con 
verted Asian and Americar? subjects of the Portuguese and 
Spanish crowns took their compulsory new religion to their 
hearts and made something of their own out of it; and one 
consequence was that the original barrier between conquerors 
and conquered was overcome. Community of religion,opened — 
the way fer inter-marriage,’and the two societies merged into 
one, in which the social and cultural framework was Western, 
but in which a good deal of Indian wine had been poured into 
the Western bottles. > 

The sequel was different, and less happy, as we shall see, in 
those non-Western societies that came under French, Dutc; 
and British rule or influence after the secularization of Western 
life in the seventeenth century. Here there was no attempt 
either to impart or to receive any more of the Westera Civiliza- 
tion than its secular side, and, even of this, the recipients 
usually sought, at the outset, to take no more than the military 
technique. This half-heartedness condemned the partial 
converts to a post-Christian Western Civilization to go through 
a protracted involuntary revolution in which they found 
themselves compelled to follow up their initial reception of the 
West’s military technique by adopting one more element ofa 
secularized Western Civilization after arother—and this with- 
out its leading to`a union between the two societies. The 
recipients gradually became estranged from their own ancestral 
culture without ever coming to feel that the progressively 
adopted Western culture had become “wholly theirs. The 
results were a schism in Society and a schism in the Soul that | 
have remained unhealed so far. 

E 
- 12 ANNEXE 
TWO SEVENTEENTH-CENTURY WESTERN 
OBSERVERS’ VIEWS OF WESTFPN CHRISTIANITY AS 
AN INSTRUMENT OF WESTERN IMPERIALISM 


The extent to which Locke and Bayle had detached them- 
selves from the religious fanaticism that had been common iy 
Protestant and Catholic Western Christians m ia ity 
Modern Age of Western history i° A URE YA f ie 
to place themselves imaginatively in the position of the 


& 
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contemporary non-Western societies and governments and to 
look through their eyes at the West’s impact upon them. 
Without taking the liberty of researching inte the reasons that may 
actuate God, in His wisaom, in permitting at one time what He does 
not pérmit at another, it can be said that the Christianity of the 
sixteenth century had no right to hope for the same favour or the 
same protection from God as the Christianity of the first three 
centuries. This was a benign, gentle, patient religion that recom- 
mended subjects to be submissive to their princes and that did not 
aspire to raise itself to the throne by meaiis of rebellions, But the 
Christianity that was preached to th: Infidels in the sixteenth 
“century was no longer like that: it was a sanguinary, murderous 
religion, which had been hardened to the shedding of blood for 
some five or six centuries past. It had contracted a very long- 
ingrained habit of maintaining itself, and of seeking aggrandise- 
ment, by putting to the sword anything that offered to resist it. 
‘aggots, executioners, the frightful tribunal of the Inquisition, the 
Crusades, papal bulls inciting subjects to rebel, seditious preachers, 
sear tes, assassinations of princes—these were the regular 
ae Lae this sixteenth-century Christianity employed against all 
would not submit to its orders, Had it, then, any right to 
Shi t-an receiving the blessing that Heaven’ had granted to the 
TR nee to the Gospel of peace, patience, and gentleness? 
3 est cóurse that the Japanese could have followed 


cy could get rid of the Christians; for, sooner 
€ brought both the one and the 


2 th 
commonwealth,1 e monarchy and the rape of 4 


1 Bayle, P., Dictionaire, 3rd ed., ii. 1533 a and b, s.v. Japon. 
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An inconsiderable and weak number of Christians, destitute of 
everything, arrive in a Pagan country; these foreigners beseech 
the inhabitants, by the bowels of humanity, that they would 
succour them with the necessaries of life; those necessaries are given 
them, habitations are granted, and they all join together and grow 
up into one body of people. The Christian religion by this means 
takes root in that country and spreads itself, but does not suddenly 
grow the strongest. While things are in this condition, peace, 
friendship, faith, and equal justice are preserved amongst them. 
At length the magistrate becomes a Christian, and by that means 
their party becomes the most powerful. Then immediately all 


compacts are to be broker, all civil rights to be violated, that. 


idolatry may be extirpated; and, unless these innocent Pagans, 
strict observers of the rules of equity and the law of Nature, and no 
ways offending against the laws of the society—I say, unless they 
will forsake their ancient religiomand embrace a new and strange 
one, they are to be turned out of the lands and „possessions of their 
forefathers, and perhaps deprived of life itself. Then, at last, it 
appears what zeal for the Church, joined.with the desire of dom- 
inion, is capable to produce, and how easily the pretence of religion, 
and of the care of souls, serves for a cloak to covetousness, rapine, 
and ambition,1 uM 
What could be better calculated to make the Christian reugion 
odious in the eyes of all the peoples of the World than the spectacle 


Ms 


of Christians first insinuating themselves on the footing of people 


who ask for nothing beyond the liberty to propound their doctrine » 


and then having the hardihood to pull down the temples of the native 
religion of the country and to refuse to rebuild. them when the 
Government gives the order. Will not this give the Infidels ground 


for saying: ‘At the beginning, these people ask for nothing except . 


bare toleration; but, in a little while, they will be wanting to 
participate with us in public office and employment, and then to 
become our masters, At the beginning, they conside” themselves 
very happy if we do not burn them alive, then very ill-used if they 
enjcy fewer privileges than other people, and then, again, very 
ill-used if they do not enjoy a moropoly af dominion. For a time 
they are like Causar, who wanted merely to be under no master; 
and then they become like Pompey, who wanted to have no 
equals’... . These are the inevitable inconveniences to which 
people expose themselves when they hotly maintain. that the 
power of the secular arm ought to be used for the establishment of 
orthodoxy. y 

1 Locke, John, A Letter concerning Toleration 

2 Bayle, op. cit., i. 10 b, s.v. Abdas. 


(first published in A.D. 1689). 
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...gbtain all the clarifications that were de 
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The most extreme advocates of toleration . . . do not know howa 
reconcile the Emperor of China’s edict with the sagacity wi F 
which the Emperor is credited. I am speaking of the Edict o 
Toleration which the Emperor has made for the benefit of the 
Christians and of which so good an account has been given by one 
of the Jesuit fathers. The advocates of toleration believe that a 
sagacious prince would not have granted to the Pope’s missionaries 
and to their neophytes a title to enjoy freedom of conscience 
without having first informed himself about their principles of 
conversion and about the way in which these principles have been 
applied by their predecessors. If, on this point, he had taken steps to 
demanded by sound policy; 
naries what he has granted 
that these are gentry who 


Pa 
2 m to ‘compel to come in’— 
to banish, imprison; torture, kill, and dragoon all who 


he would never have allowed to the missio 
to them in fact; he would have known 


maintain that Jesus Christ commands the 
that is to say, 


refuse to beco; 


an inexcusable imprudence 
Edict all the same. So we 


ry necessary for him to know. As far as 
long enough to hzve occasion to rue ar 
rash to guarantee that his descendan 


Ty, for possibly they may find them- 
“expectedly 


he adherents o 


; ive to having their own throats cut by 
them. Possibly it will be a case of playing the game of Greek 
meeting Greek (jouer au plus fin), as it was the other day in Japan.* 

` 1 Baye, op. cit., iii. 1991 a and b, s.v. Milton. 
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THE BREAKDOWN OF THE WESTERN 
CHRISTIAN WAY OF LIFE AND THE 
SEVENTEENTH? CENTURY WESTERN 
REACTION AGAINST THE WEST’S 
CHRISTIAN HERITAGE 


Tue distinctive Medieva! Western Christian way of life began 
to break down under the pontificate of Pope Innocent [it 
(fungebatur A.D. 1198-1216), after a period of growth which had 
gone forward for about a century and a half. A post-Modern 
Westerner, looking back at the Western Middle Ages in their 
flower from the morrow of a Modern Age that deemed itself to 
be superior and endgd in worse confusion and disappointment, 
may be in danger, at this remove, of seeing the medieval 
Western scene in an ideal light that would have surprised a con- 
temporary viewing this scene prosaically at close quarters. Yet, 
when due allowanc2 has been made for this possibility of undue 
idealization, the Medieval Western Christian way of life still looks 
like one of Mankind’s rarer achievements; and its genius seems 
to have been a delicate but creative balance between authority 
and liberty. On the social plane this was a balance between the 
moral authority of the Apostle at Rome and the political 
liberty of parochial princes and city-states. That supple con- 
stitution endowed the Medieval Western Christian Common- ., 
wealth with a social diversity in unity which a contemporary 
Eastern Orthodox Christendom failed to attain—and, in fail- 
ing, condemned itself to have to choose between tne two grim 
alternatives of life-in-death under å totalitarian oecumenical 
empire and a war to the death between totalitarian parochial 
states. On the intellectual planë the Western Respublica 
Christiana was a balance between the theclogical authority of 
established Western Christian dogma and the philosophical 
liberty, within this’ theological framework, for schoolmen to 
cultivate Aristotelian philosophy and science, not: only in 
secular studies, but even within the-domain of Theology itself. 
This promising medieval Western way of life was broken up 


ə 
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by successive shocks to a faith in these religious institutions 
on which their survival depended. The first of these shocks 
was administered by the thirteenth-century conflict between the 
Papacy and the Emperor Frederick II ; for this conflict revealed 
the Papacy to Western eyes in the new and distressing light of a 
self-ceniced institution, fighting nakedly for supremacy in a 
struggle for power and falling into the Antichristian sins of 
implacability and Aybris in its malign persecution of Frederick’s 
hapless heirs. The second shock was administered by the 
focrteenth-century ‘Babylonish Captivity’, at Avignon, in 
which the Papacy sought compensétion for the political fall 


) cial organization on 
an oecumenical scale. The third shock was administered 
by the Great Schism’, in whick. the Pa 


venient seat than Rome for a Papacy 
to be divided against itself, since the 


in the parochial representative 


` 
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government of the parliamentary secular kingdoms. But this 
movement for saving the essence of the Papal Church of 
Gregory VII and Innocent III was defeated by a fifteenth- 
century Papacy’s determination to convert its shaken moral 
presidency of a Western Christian Commonwealth into an 
ecumenical ‘ecclesiastical autocracy on the model/“of the 
parochial secular North Italian autocracies of the day. Since 
these were successful copies, on a miniature scale, of the 
Emperor Frederick II’s abortive re-evocation, in the West, of a 
Diocletianic secular au +ocracy on the grand scale, the fifteenth- 
century Papacy was re-minting itself, at one remove, in the 
image of the thirteenth-century Papacy’s arch-enemy. 

The nemesis of the defeat of the Conciliar Movement was the 
Protestant Reformation, and the outbreak of this administered 
a fifth shock to Western souls which was the death of the 
Unitary Western Christian Church. The Great Schism, 
shocking though it was, had been a temporary personal 
struggle between two or three rival claimants to a Papal throne 
that was recognized, by all concemed, as being unitary in 
principle. But the Reformation resulted in a permanent break- 
up of the Western Christian Church into a Tridentine Roman 
Catholic Church and a number of Protestant churches that 
was as numerous ‘as the number of the parochial states in which 
these churches were respectively established. In the Roman 
Catholic parochial states, to a hardly lesser degree de Sacto 
than in their Protestant neighbours, the secular sovereign now 
made himself master in his own house or. me ecclesiastical as 
well as on the secular plane. The nemesis of the Reformation _ 
was the bout of Western wars of religion, and these fratricidal 
wars administered a sixth shock. They exhibited Catholics 
and Protestants in France, the Netherlands, Germany, and 
Treland, and rival sects of Protestants in England and Scott 
in the brutal act of trying to suppress one another by force © 
arms. It was a still more lamétabie spectacle to see Roligon 
being used as a tool for the furtherance of mundane military 
and political purposes, and to recognize that this was a ror 
sequence of Religion’s own unprincipled attempt to Uke 
and Politics as weapons in ecclesiastical struggles for supremacy. 

A simultaneous shock was administered by the renaissance 
of Hellenism in the West. The resuscitated ghost of Hellenism 
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was accepted, in a still autuoritarian-minded Early Modern 
Age of Western history, as an authority independent of, and 
therefore necessarily in rivalry with, the authority of the 
Western Christian Church. In the Middle Ages the Western 
Church had managed to harness to her own chariot the re- 
suscitated ghost of Aristotle and to exorcise the resuscitated 
ghost of the Roman Empire; but in the Early Modern Age she 
was worsted by the pagan spirit of a classical Latin and Greek 
literature and an Hellenic parochial state. This political ghost 


re the ghost which fifteenth- 
ad failed to reconcile, with a 
nity was laid before the end of the 
seventeenth century, in ‘the Battle of the, Books? by Trans- 
alpine prophets of Technology. In the realm of the Visual 


Arts it was laid at tke turn of the eighteenth and nineteenth 


centuries in the Romantic Movement. 


is, in outline, is the hi 
and intellectual discredit 
heritage has fallen in the 
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philosophy and science by a series of great composers, from St. 
Paul to St. Thomas Aquinas inclusive, had ceased to command 
unquestioning assent in Western minds. E P 
This intellectua? revulsion against a traditional Western 
Christianity potently reinforced the moral revulsion’s effect. . 
But it may be doubted whether intellectual misgivi“ígs alone 
would have availed to alienate Western souls from the Western 
Christian tradition so rapidly and decisively. The outburst of 
moral indignation at the iniquity of the Wars of Religion was 
the explosion that blew the irreparable breach in the massive 
fortifications of the Medi¢val Western Christian Weltanschauung. 
One practical expression of this moral revolt was a deliberate 
transference of seventeenth-century Western Man’s spiritual 
treasure from an incurably polemical Theology toan apparently 
non-controversial Natural Science; and the consequent pro- 
gressive demolition of the intellectual structure of Medieval 
Western Christianity was thus an after-effect of a previous 


revolt against its moral pretensions. c 
° a 


_ 13 ANNEXE 


CONTEMPORARY EXPRESSIONS OF THE 
SEVENTEENTH-CENTURY WEST’S REACTION 
AGAINST THE WEST’S CHRISTIAN HERITAGE 


A. MORAL INDIGNATION 
(i) The Devastating Effects of the Wars of Religion 


’Tis zeal for opinions that hath fill’d our Hemispheer with smoke and 
darkness, and by a dear experience we know the fury of those- 
flames it hath kindled. Had not Heaven prevented, they had 
turn’d our Paradise into a Desert. . . . If our Returning Lord shall 
scarce find faith on Earth, where will he look for charity? . The 
union of a sect within it self is a pitiful charity: it’s no concord o 
Christians, but a conspiracy against Christ. . .. What asore n 
the profession of disciplinarian uncervainues, when the love o a : 
and our neighbour, those Evangelical unquestionables, want tha 
fervent ardor.1 ` SA 

Rulers ought to employ a page to repeat to them every moane, 
‘See that you do not torment anyone on account of his íe ue 
opinions, and that you do not extend che power of the swor 

1Glanvill, J., The Vanity of Dogmatising 
229-31, 


(London 1661, Eversden), PP- > 
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touch the conscience. Look at‘what Charles IX and his successor 
gained by doing that; it is a real miracle that the French Monarchy 
did aot perish on the altar of their Catholicism. Such miracles will 
not happen every day; pray don’t put your. trust in that. They 
would not let the January Edict alone, and then, after more than 

` thirty “sears of devastation, after thousands and thousands of 
torrents òf blood had been poured out, and thousands and thousands 
of acts of treachery and incendiarism had been perpetrated, they 
had to grant an edict that was still more favourable.’ 

Those responsible for the conduct of ecclesiastical affairs are the 
second class of people who ought to cultivate a lively memory of the 
sixteenth century. When one talks to tK 
that what they are hearing is th 


according to their $ 
had either to be 


s 
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The question, raised by Brantome, about the inconsistency in- 
volved in burning a hundred feretics and at the same time protect- 
ing the same heresy’s nest, centre, and metropolis, is embarrafsing 
for all those who donot realize that this is one of the commonest 


scenes in the grand comedy of the World. This is the play that „ 


princes have made with Religion at all times, and they“are still 
playing this game today. Thty persecute at home the faith whose 
triumph they are promoting abroad to the best of their ability. 
You must not take this as evidence that these princes are utterly 
indifferent to Religion. That is not so: they are often religious to the 
point of bigotry. The truth is that the temporal advantage of their 
country is still more precious to them than the reign of Jesus Christ. 
I will not allow that the Pope himself is an exception to this law. 
I fancy that His Holiness was hardly better pleased than Francis I 
was at the Emperor’s successes against the Protestant League.? 

} It is certain that a union between the Lûtherans and the Cal- 
vinists would have been achieved long ago if this had depended on 
nobody but the princes; but, as this affair is at the mercy of the 
theologians, it has never been able to have,success, and never will be 
able, as far as one can foresee. ? 


(ii) Religious Leaders must be, Violent-minded 
Innate character is nearly always the first and the principal deter- 
minant of the conduct even of those persons Who do God’s work here 
below. There are people who maintain that it was necessary for 
Luther, Calvin, Farel, and»some of the others to be hot-tempered,” 
choleric, and full of bile. Without this, so they say, they never could 
have overcome the resistance [that they enco-..itered].3 

We may marvel here at one feature in the destiny of Man. His 
virtues are apt to have consequences that are tainted with a tinge of 
vice; they have their drawbacks. On the other hand, his bad 
qualities produce good results in a number of situations. Modesty, 
moderation, and love cf peace create, in the most scholarly minds, a 
fund of fair-mindedness that renders such minds in some sense 
luke-warm and irresolute. [By contrast,] pride and spleen may 
create, in the mind of a great authorety, such 2 passionate conviction 
that he will not feel the slightest doubt, so that there will be nothing 
that he will not dare and will not suffer in the cause of promoting 
his opinions and making them prevail.* en 

It is not in the temporal interest of a religious communion that all 
k Bayle, P., Dictionaire, grd ed., ii. 1212 2, S.V. François I. 


ee ii. 1519 b, s.v. Hottinger. 3 Ibid., ii. 1152 b, s.v. Farel. 
1d., 1. 1965 a and b, s.v. Melanchthon. 
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its members should be reasonable-minded. The violent spirits, 
who adhere to it solely out of factiousness, perform for it, humanly 
speaking, a thousand valuable services. So it is useful that hot-heads 
of this sort should be found in its ranks; this is = necessary evil. 1 
These turbulent zealots who produce a thousand disorders in a 
state thr\ugh their eagerness to exercise dominion over the masses, 
and who are not sorry to get themselves persecuted, in order that the 
populace, through its sympathy with them in their punishment, 


may be led to revolt and so to complete what the zealots’ intrigues 
have begun.2 


: . : partisanship, which usually 
prevails among journalists (nouvellistes), also prevails among most 


people who have a passionate devotion for their religion ?3 


apt to becoine credulous and suspicious, and 


are prone to conceive a violent animosity against people who are 
Suspect in their cyes,4 


k pale, P., Dictionaire, gra, ed., ii. 1029 a and b, s.v. Drusius. 
1d., i. 492 b, s.v. Beda, » ? Ibid., iii, 2221 a, s.v, Pellisson. 


1d., 1, 20 b, s.v. B z . itt ž f 
° Ibid., i, i 18 a, ae Sey * Ibid., ti. 1089 b, sv, Episcopius. 
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given them the better end of the staff, and they begin to feel them- 
selves the stronger, then presently peace and charity are to be laid 
aside. Otherwise they are religiously to be observed. Where “they 
have not the power to carry on persecution and to become masters, 


there they desire to live upon fair terms, and preach up toleration.? | 


One finds that, as soon as the Christians were in a pršition to 
persecute, they levelled the ame reproach against religious error 
that Paganism had once levelled against Christianity. They laid 
to Paganism’s door the failure of harvests and abnormalities in the 
weather. ... One is bound to say that there are some faults that are 
displayed by religious sects, not in consequence of their being systéms 
of belief, but in consequence of their being in power. This is why the 
same religious communions change their spirit and their policy 
according as they either gain ascendancy or lose it.2 

His [Scipio Lentulus’s] apologia for the edict that the Grisons 
had published against heretics ovght not to Be held to be surprising 
on the ground that he himself had suffered persecution in the past. 
There is nothing more common than to find religious refugees 
ringing the tocsin against dissenters.3 

He p Jurieu] strongly disapprovęd, when in France, of the 
authority of the secular arm being involved; and then, when in 
Holland, he strongly disapproves when he is told that it must not be 
invoked.4 ® ; 

Unhappy advocates of intolerance! Y our malady must indeed be 


y bizarre One, considering that it is proof against being cured by the 
application of the lex talionis.6 . 


B. INTELLECTUAL DOUBTS 


(i) Human Beings are easily taken in 

In matters of R 
very difficult to u 
can always find 
These leaders m. 
well as moneta: 
when the mala 
worse than the 
would not 
Dishonest 


1 Locke, 


ndeceive them. Man loves his prejudices, and he 
leaders who will indulge him in this foible. . . . 
ake their business pay ia the coin of authority as 
ry profit. The more disinterested natures realize, 
dy has become inveterate, that the remedy would be 


, S.V. Lentulus. + Ibid., i. 330 a, sıv. Arius. 


bid., iii, 2069 b, s.v. Navarre (Marguérite de Valois, Reine ‘de, fille 


de Henri II). 
e Ibid., i. 89 b, s.v. Agar. 
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eligion, it is very easy to deceive Mankind, and ‘ 
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There are gentry for whom it is a great piece of good fortune ip 
the people never bothers to call them to account on matters o 
doctrine, and, indeed, is not even capable of doing so,1 l 

The peoples show excessive indulgence to gentry who keep Ra 
sension going by publications that are violent, vituperative, and fu 
of chicaneries, and who do this under a false pretence of zeal. ... 


So long as one finds the people following the party that makes the 
most noise and the greatest hubbub, one has to take it that the 
malady is incurable.2 


A very potent mechanism for mounting great revolutions is to 


There are people who haye 
se diviners have made ane 


The visionaries and fanatics of 
They have merely to utter braz 
heads, provided that they have s 


e hour. They will not have the 


r they will have supporters who will 
more than outweigh the laughers,s ; 


(ii) The Naiveté of the Zealots * 
Each imagines that the truths of his own religion are so clear that the 
able representatives of another party cannot have failed to see them 
x Bayle, op. cit., i. 390 b, s.y. Augustin. 
2 Ibid., i? 171 b, s.v. Alting (Jacques) (cp. i. rro a, s.v. Agrippa). 
us (cp. i. 1374 a, s.v, Hadrien, and ii. 


* Ibid., i. 1o19, s.y. Drabicius- 
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and can be deterred from making an open confession of this by 
nothing but considerations of a human order. r 
Where can one find anyone who does not hold,,by force of habit, 
that the same thing? are most just when he is inflicting them on 
someone else and most unjust when they are being inflicted on him? a 
When this spirit is so rife, you need have no fear that the multi- 
plicity of sects will create înany sceptics. Everyone, whatever 
happens, will stick tight to the cause that he has made his own.? 


(iii) Christianity must depend on Revelation, since Manichaeism stands 
to Reason 


There is no s 


(a 


ystem which is exempt from having to satisfy two con- 
ditions in order to be accepted as valid. The first condition is that ° 
the ideas in it should be clear; the second is that it should be able to 
account for the facts of experience. ... Man alone—Man, who is the 
masterpiece among all the visibl works of creation—is a very great 
stumbling-block to a belief in the unity of God... .. Man is wicked 
and unhappy: every ome of us knows this from what goes on within 
his own self, as well as from the dealings that he is obliged to have 
with his neighbour, ; 

ho will not be overcome by astonishment and dismay as he 
contemplates the destiny of our Reason? Here are the Manichaeans 


Succeeding, on an hypothesis that is patently absurd and self-con- 
tradictory, in explaining the facts of expesience a hundred times 
better than 


ASS these ar@explained by the orthodox on the postulate ofa 
Principle that is infinitely good’ as well as omnipotent, though this- d 


postulate is manifestly just and necessary and alone in accordance 
with the truth, < 


The [Christian] dogma that the Manichaeans attack ought to be 
recorded b 


y the Orthodox as a truth of fact which has been clearly, 
revealed; and, since, after all, we [Christians] should be compelled 
to agree that we do not at all understand either the causes or the 
reasons of this [mystery], it is better to admit’ this fiom the start, 
and to be content with that—letting the philosophers’ objections 
run their course like the empty sophistries that they are, and meeting 

1em with no retort but silence ‘Lel,ind the shield of the Faith.s 

[t must be admitted that this false doctrine [of two principles, one 
good and the other bad], which is much older than Mani, and which 
is untenable as soon as one accepts Holy Scripture either completely 
or [even] Partially, would bé rather difficult to refute if.it were 

Ate i, 3mp s.v. Abulpharage. o a K ’ 

F Ibid? ae I g5 a, s.v. Luther. ays 

a Ibig? a 1899 a and b, s.v. Manichéens. a > ° 

+) Mil. 2205 a, s.v. Pauliciens. 5 Ibid., iii. 2214 a, s.v. Pauliciens. 
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£ . 

i agan philosophers who were veteran adepts in the 
Er aE, Tr a lucky that St. Augustine, who was so lc 
acquainted with all the twists and turns of this controversy, shou 
have abandoned Manichaeism; for he would tave had the ere 
to rid it of its grosser errors and to forge the rest into a system which, 
in his hands, would have been most embarrassing for orthodox 

a: É à : 

aoe that is incumbent on the Roman Church to 
respect the system of St. Augustine involves it in an embarrassment 
that has a decidedly ridiculous side. . . . The physical predetermina- 
tion of the Thomists, the necessity of St. Augustine, and the necessity 
of the Jansenists are all, at bottom, the same thing; and yet the 
Thomists disown the Jansenists, while both maintain with one 


accord that it is a calumny to accuse them of teaching the same 
doctrine as Calvin. 


(iv) If Christian Theolog y is True, God is a Monster 
The disputes that have raised their heads 

among Christians in the: West have shown 
into which Christians bring themselves, when 
the difficulties about the origin of evil, that a 
[even] more formidable [an antagonist for us 
the past. Today he would refute 
the other. You have exhausted, 


since the Reformation 
so clearly the impasse 
they attempt to solve 
Manichaean would be 


still being prod: 
from being able to compare God 


at such and such an hour, she w 
seducer, did rrevertiieless arrange for the meeting; bring her daughter 


putting her on her 


1 Bayle, op cit., iii. 1897-1900, sv.“ Manichéens, 

2 Ibid., i. 390 and 390 b, s.v. Augustin. 

2 ‘This comparison has shocked a number of r 
but I beg them here to take into consideration the fact that I am simply 
paying the Jesuits and Arminians back in their owr coin, These gentlemen 

raw tke most horrible comparisons in the world between the god of the 
Calvinists, 2s they are pleased to put it, and Tiberius, Caligula, and so on. 
It is a good thing to show thera that one can meet them, in battle with 
Wweap+ius like their own,’ 


* Ibid., iii. 2207 b, s.v; Pauliciens, 


eligious-minded people; 
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Some people say that God has permitted sin because He could 
not have prevented it without trenching on the free will that He had 
given to Man—a gift that was the finest of all that He had eon- 
ferred on him. Those who say this are exposing themselves egreg- 
iously. . .. We do not need to have read Seneca’s fine treatise De 


Beneficiis; we know by the light of nature that it is of the essence Ohm 


being a benefactor that he should not bestow graces which he knows 
that the proposed recipient would abuse so thoroughly that their 
only effect would be to ruin him... . No good mother who had 
given her daughters permission to go to a dance would fail to 
cancel this permission if she knew for certain that, if they went, they 
would be violated and would lose their virginity; and any mother 
who, knowing for certain that this could not fail to happen, did let 
them go to the dance all the same, after having contented herself 
with putting them on their good behaviour and with threatening 
them with disgrace if they came home other than they had been 
when they had started out—well, any mother who behaved like that 
would, at the very least, incur well-deserved ‘censure for having 
shown no love either for her daughters or for the virtue of chastity.+ 
if you say that God has permitted sin in order to manifest His 
wisdonf, which shines out more clearly in the disorders that human 
malice produces every day than it would do in a state of innocence, 
the answer that you‘will recsive is that this is tantamount to com- 
paring the Deity either to the father of a family who would let his 
children break their.legs in order to bring fo the notice of a whole 
town his skill in mending broken bones, or else to a monarch who 
would let seditions and disorders grow, throughout his dominions, in“ 
order to gain the glory of having put them right. . . . Let us imagine 
to ourselves two princes, one of whom lets nis subjects fall into 
distress in order to extricate them from it when they have wallowed 
in it sufficiently, while the other prince always conserves his” 
subjects in a state of prosperity. Is not this second prince better 


EE, the other? Is not he, in truth, the more kind-hearted of the 
oP2 è 


f if Christian theology—at least as interpreted by the August- 
inian-Calvinist-Jansenist school—is true, God is a monster! 
This conclusion from these premises seemed logically ines- 
capable to the Wesleys in the eighteenth century, as it had 
seemed to Bayle in the séventeenth. But the Methodists’ 
reaction to the paradox was not the semeas the ex-Calvinist’s. 


1 Ibid., iii. 2206 a, s.v. Pauliciens, 
2 Ibid., iii. 2205 b, s.v. Pauliciens. 
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Bayle tacitly accepted the conclusion ; the Wesleys passionately 
rejected the premises. 


“To damn for falling short “ 
Of what they could not do, 
For not believing the report 
Of that which was not true.1 


This is the blasphemy clearly contained in the horrible decree of 
predestination. You represent God as worse than the Devil; more: 
false, more cruel, more unjust. But yeu say you will prove it by 
Scripture. Hold! What will you prove by Scripture? That God 
is worse than the Devil? It cannot be. Whatever that Scripture 
Proves, it never can prove this i 
cannot be this meaning. No Scri 
Love, or that His mercy is not ove: 


(v) The Rapier of Ridicule 
They [a Japanese se 
relieve God of the burden of re 
No doubt they are afraid that 
repose, since they know by thei 


i al of His children requires it, 
it would be unwarrantable to take for miracles anything that occurs 


among the Infidels and among the Faithful indiscriminately. . . - 
he future are an object of Faith, and 


Achilles was not the only worker of miracles on the Island of Leuce: 
his wife Helen took a hand too... . This is a field in which abund- 
ance does mote damage than scarcity, atte Credulity is a mother who 
is smothered to death by her own fecundity sooner or Jater—in 
minds, that is, which make some use of their faculty of Reason. 5 

One must not imagine that thé other councils of the Church are 
acquitted of having, been Vitiated by passions and cabals to any 

1 Wesle “Charles, in The Poetical Works o o , ed. 
by Osborn, G. (London 1868-72, Wesleyan ee Con eas 
I$ vols.’ vol. iii, p. 36. 

2 Wesley; John, in Wesley. Works, ed, by Jackson, T. (London 1856-7; 

ason, 14 vols.), vol, Vii, p. 3651 

3 Buyie, P., Dictionaire, 3rd ed., ii. 


4 Tbid fa y Japon. 


2 1. 923 b, s.v. Gonstance, 5 Ibid., i. 62 and 62 b, s.v. Achillea. 
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lesser degree [than the Council of” Ephesus admittedly was], even 
if one accepts the plea that thése other councils were not conducted 
with the precipitation of which Cyril was guilty at Ephesus: It 
is indeed necessary that the Holy Spirit should preside at these 
assemblies; for, but for that, all would be lost. This assistance _ 
[of the Holy Spirit]—which is something exceptional and is much 
more potent than ordinarily ought to reassure us and to leave us 
firmly persuaded that the Holy Spirit has accomplished His work in 
the midst of the pandemonium made by [human] creatures and that, 
out of the darkness of [human] passions, He has succeeded in 
bringing forth the light of His truth—not, of course, in all the 
councils, but in some of them.1 

One must . . . be careful to observe that there have crept into 
Christianity a vast number of abuses that are so similar to the 
disorders of Paganism that it would be impossible to write against 
the Pagans without providing some zealots With plausible grounds 
for saying that the Christian Religion has been debauched by the 
Pagan Religion, Those who give occasion for such reproaches are 
under a moral obligation to examine, in their own consciences, what 
their motive has been, and whether their real design has not been to 
enable ‘their readers to find a portrait of modern abuses in the 
writers’ descriptions of ancient disorders. English Nonconformist 
Protestants are sometimes accused of having written their vivid 
descriptions of the,corruption of the ancient Roman clergy for no 
other purpose than tg paint pictures calculated to bring odium upon 
the present state of the [English] Episcopalians. 2 


1 Ibid., iii. 2078 a, s.v. Nestorius, 
2 Ibid., iii. 2255 a and b, s.v, Periers. 
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THE opening of the seventeenth century ha l 
atera. Christian Wars of Religion in full swing i 
Western Christian fanaticism still at.its height. Before the clo 


secularization and the 


gressively from one stra 
till they had 


- So the vacuum might have bem 
filled simply by installing a pre-Christian Hellenic oracle in 


ive, a8 
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of History had run parallel to ifs course in the West. At the 
eastern, as at the western, extremity of the Old World a broken- 
down and disintegrating civilization had Wop a reprieve by 
incorporating itselfinto an oecumenical empire. When this 
empire had broken up and the moribund civilization had gone, 
with it, into dissolution, its castaway crew had found a new 
spiritual home in an oecumenical church. And, after this 
church had served as a chrysalis for hatching out a new 
civilization, the children of this rising society had eventually 
turned against a religivus institution that had come to seemmo 
longer indispensable. In 4ll these successive changes of fortune, 
the history of the Mahayana in China had anticipated the 
history of the Christian Church in Western Europe; but in 
China, when a reaction against the Mahayana had declared 
itself, it had been inspired, on each successive occasion, not by 
a new ideal, but by a nostalgia for the classical civilization of 
Eastern Asia that had risen and fallen in the pre-Buddhist age 
of East Asian history. In the fifth, the ninth, and the seven- 
teenth century of the Christian Era, the revolt against the 
authority of the Mahayana had been led by champions of the 
rival authority embodied, in the pre-Buddhist Confucian 
philosophy and way of life. RRA i 2 
In Early Modern, Western Christendoni, history did take this 


Chinese course on the plane, of Politics. Here an uncritical ., 


belief in the divine right Of the Apostle at Rome was simply 
replaced by an equally uncritical belief in the divine right of 
parochial states which had been the most disastrous of all the 
superstitions of the Graeco-Roman Society in its pre-Augustan 
age. These secular polities, which, in Western Christendom, 
had commanded only a partial and conditional allegiance, so 
long as they had been subordinated to the Papal Respublica 
Christiana, were now deified therein the Graeco-Roman fashion. 
France, Portugal, Venice, and Venezuela were thus Evers 
with the aura of the goddesses Belbina, Sparta, ana mee 
Rome. In A.D. 1956 this resuscitated Hellenic worship r 
parochial states constituted the greater part of the ea 
the greater part of the population of the Western Na hep 
was accepted by its adherents on authority, Just ee N as 
Christianity had been accepted in the West in the Middle ; Bes. 
On the economic, technological, and intellectual planes, 


a 
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on the other hand, the leadiag spirits in the Western Society 
had parted company, before the close of the seventeenth 
century, with the Chinese and also with most of their other 
contemporaries in rejecting, not merely one previously estab- 
lished authority, but the principle of Authority itself. This was 
the issue in the Western ‘Battle of the Ancients and the 
Moderns’, which was fought in the seventeenth century in the 
same generation that saw the West repudiate its Christian 
heritage. The question was whether the West should transfer 
to an authoritarian Hellenism the cllegiance that it was 
withdrawing from an authoritarian Christianity. In the field of 
Belles Lettres, the battle was inconclusive; but in the fields of 
Technology, Science, and Philosophy the Moderns were 
victorious. This victory was a decision, on behalf of Western 
Man, that, in these fields, the vecuum left in his heart and mind 
by the discrediting of a traditional Christianity should be filled, 
not by some alternative authoritarian system, but by an 
experimental attitude and a technological bent that were 


latent in the genius of the Western Civilization and, indeed im 
Human Nature itself, 


These proclivities had been repressed in the soul of Western 
Man by the genius of Chri 0 


stianity so long as this had been in the 
ascendant in the Wist, and they were no féss alien from the 
genius of Hellenism. Their outburst m the seventeenth 
century was a double victory ovir the two time-honoured 
authorities that were then competing for Western Man’s 
allegiance, and the consequent enthronement of Experiment 
in place of Authority, and of Technology in place of Religions 
was a morally as well as intellectually revolutionary act. The 


Onsequences of this seventeenth-centuly 


í seventeenth-century Western’ Man 
deliberately to transfer his “treasure es To from 
Religion. . í 


The prime motive was a horror at the wickedness and 
dëstructiveness of religious fanaticism; and this state of mind 1? 
England after the Civil War has been described, in a famous 
passage, by the Royal. Society’s first secretary and H = 


hieZorjan. 


THE SECULARIZATION OF WESTERN LIFE 183 


i It wasa . . some space after the énd of the Civil Wars at Oxford, 
in Dr. Wilkins his lodgings, it Wadham College, which was then 
the place of resort for vertuous and learnéd’men, that the “first 
meetings were made, which laid the foundation of all this that 
follow’d. The University had, at that time, many members of its 
own who had begun a free way of reasoning, and was also frequented 
by some géntlemen, of philosophical minds, whom the misfortunes 
of the Kingdom, and the security and ease of a retirement amongst 
gown-men, had drawn thither. 

Their first purpose was no more then onely the satisfaction of 
breathing a free air and of conversing in quiet one with anotlier, 
without being ingag’d in the passions and madness of that dismal 
agenes r 

For such a candid and unpassionate company as that was, and for 
such a gloomy season, what could have been a fitter subject to 
pitch upon then Natural Philosophy? To have been always tossing 
about some theological question would have been to have made that 
their private diversion, the excess of which they themselves dis- 
lik’d in the publick; to‘have been eternally musing on civil business, 
and the distresses of their country, was too melancholy a reflexion: 
it was Nature alone which could pleasantly entertain them in that 
estate. The contemplation of that draws our minds off from past or 
Present misfortunes, and makes them conquerors over things, in the 
greatest publick uphappiness. While the consideration of men, and 
humane affairs, may affect us with a thousand various disquiets, 
Nes never separates us into mortal factions, that gives us room to differ 4, 
without animosity, and perimits us to raise contrary imaginations 


upon it without any danger of a civil war.* 


A second motive for the seventeenth-century Western | 
spiritual revolution was a recognition of the psychological 
truth that Western Man would not be able to emancipate 
himself from a hitherto obsessive interest©in militant con- 
troversial religion unless he could provide himself with a 
psychological equivalent of comparable potency, and he turned 
to Technology to perform this social service for him. The 
difficulty of driving one nail out without driving another nail 
Im was perceived by Bayle. 4 

re the wretched condition of the 
self from ene evil excépt by way 

l Society for the Improving a Natural a 


o 


ete: may allow ourselves to deplo 
uman Race. It cannot extricate 1t 


1 Sprat, Tho., Ths Histor; Roya 
3 s ry of the Roy 
Knowledge (London 1667, Martyn), PP- 53 and 55-5. 
N 
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of another. Cure it of ignorance and you will be exposing it to 
controversies that are shocking in themselves and that sometimes 
shake and even overchrow the established political order.+ 


1 
Some thirty years before this passage was first published, the 
cultivation of Natural Philosophy had been recommended 


by Sprat as a promising antidote to the zeal for. religious 
controversy. 


Whatever other hurt or good comes by, such holy speculative 
warrs (of which whether the benefit or mischief overweighs, I will 
not now examine), yet certainly by this means the knowledge of 
Nature has been very much retarded. .. . The wit of men has bee? 
profusely pour’d out on Religion, which needed not its help, and 
which was onely thereby made more tempestuous, while it might 
have been more fruitfully spent on‘some parts of Philosophy which 
have been hitherto barren and might soon have been made fertil.’ 

Experimental Philosophy will prevent men’s spending the strength 
of their thoughts about disputes, by turning them to works.® 


In the eyes of Western Man in the later decades of the 
seventeenth century, to try to create an Earthly Paradise 


looked like a more practicable objettive than to try to bring @ 
gdom of Heaven: down to Earth. Recent Western €X- 


pepence had shown that the specifications for a Kingdom ° 
ale on Earth were a subject of acrimonious and intermin- 
Pas dispute between rival schools of theologians, On the 
ome hand the differences of opinion between practical 
likely fe rests pce experimental scientists would bg 
E E a low emotional temperature and would bg 
o be cleared up, before long, by the findings of observa- 


tion. c SE 
A ox reasoning about the results of observation, 07 
whic ere would be no disagreement, 


the pen and the seed an ane i perpetually disputed, both bY 
» Whereas the doctrine of Ji: is nt 
50 ; i nes and figures 1 

» because men care not, in that subject, what be athe as a thing 


that crosses n ? iti 
ae o man’s ambitio; t 
ifit had been a thin n, profit, or lust. For I doubt not, bu 


s & contrary to any man’s ri inion, 07 
a e y man’s right of dominion, 
e intecest of men that have dominion, think the three angles © 
1Besie, P., Dictionai iii 
3 : re, rd ed., iii. 
sige oe fakes aes » lii. 2651 b, s.y. Stancarus: Ibid., p. 341 
+) Ps 
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a triangle:should be equall to two angles of a square, that doctrine 

should have been, if not disputed, yet, by the burning of all books 

of geometry, suppressed, as far as he whom it congerned was able.t 
o 


The point here made by Hobbes with characteristic cynicism 
is taken up by Sprat in a no less characteristically constructive 
spirit, apropos of the nasgent Royal Society’s temper and 
methods of work. 


Their principal endeavours have been that they might enjoy the 
benefits of a mix’d assembty, which are largeness of observation 
and diversity of judgments, without the mischiefs that usually 
accompany it, such as confusion, unsteddiness, and the little 
animosities of divided parties. That they have avoided these 
dangers for the time past there çan be no better proof than their 
constant practice, wherein they have perpetually preserv’d a singular 
sobriety of debating, slowness of consenting, and moderation of 
dissenting... . They would not be much exasperated one against 
another in their disagreements, because they acknowledg that there 
may be several methods of Nature in producing the same thing, and 
all equally good; whereas they that contend for truth by talking do 
commonly suppose that there,is but one way of finding it out. The 
differences which should chance to happen might soon be compos d, 
because they could’ not be grounded on mazters of speculation or 
opinion, but only of Sense; which are never wont to administer so 
powerful occasions of disturbance and contention as the other.? 

[They cultivate a plain style], bringing all things as near the 
mathematical plainness as they can, and preferring the language af 
artisans, countrymen, and merchants before that of wits or scholars. 

Nor is it the least commendation the Royal Society deserves, that, 
designing a union of mens hands and reasons, it has proceeded so 
far in uniting their affections. For there we behold an unusual sight 
to the English nation, that men of disagreeing parties and ways of 
life have forgotten to hate, and have met in the unanimous advance- 
ment of the same works. There the soldier, the tradesman, ne 
merchant, the scholar, the gentleman, the courtier, the divine, e 


Presbyteri : ‘dent, and. those of Orthodox 
řesbyterian, the Papist, the baa f distinction and calmly 


Judgment, have laid asi ir names 0 

3 e laid aside their na l i 

conspir’d in a mutual agreement of labors and desires—a pesing 

which seems even to have exceeded that evangelical promise that the 

gi Hobbes, Thomas, Leviathan, Part 1, cap. 11, first published en >: 

1651. es : 
2 Sprat, op. cit., pp. 91-2- 3 Ibid., pp. 111-13» > 
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5 iy 
; they do not one 
i lamb shall ly down together; for here X 
aen snahe Ses presence without Violence or fear, but hey 
Sd think in company and confer their help to each others i 
k, 1 
tions,2 


On the morrow of the Wars of Religion, the ‘apm 
experimentalists seemed not onl; amiable by comp oe 
with the theologians but also impotent to do much ae 
if they had been maliciously inclined. In the later deca a eee 
seventeenth century they were mostly people whose han ‘ peal 
remote from the levers of power, both-<cclesiastical and po. E T 
‘Displaced persons and disfranchised nonconformists ba” a 
force among them.2 There was no fear of their seizing ae ae 
any of the forms in which power was familiar as AE 
this stage, there was no realization of the truth that, by en 
non-controversial inventions, these apparently harmless od 
nicians were creating power of a new kind which would be us 


eventually by other hands, if not by theirs, to upset the existing 
balance. 


The technological kind of power had been commended for 


b 
its innocence by Bacon before the theme was taken up PY 
Sprat. 


, sie es 
It will perhaps be as well to distinguish three species and degre 
1 Sprat, Op. cit., p. 427. 
2 


1 n 
ism in a seventeenth-century MeT 
ere, naturally, felt the most sharply and detested t “These 
rom them the most severely. 
gees (especial] + ious 
er the revocation in AD. rae of the Edict of Nantes) and the she ar 
minorities which were allowed to remain in their homes at the P e 
political and social penalization (e.g, the Nonconformists in England te 
A.D. 1662). The Péiialty of political disfranchisement forcibly preven 
the English Nonconformists 


from putting any of their treasure nto 
Worship of an idolized Parochial State, and so Constrained them to put t go 
Science all of their treasure that did RE the 
hus it wis no accident that the father o! Ent 
cighteenth-century Western anti-religious Philosophical Enlightenm i 
should have been a Seventeenth-century French Huguenot refugee 
Holland, Fierre Bayle, 


i, Or that the pioneers of the nineteenth-century 
Incustrial Revolution in 


) ry 

England should have been the ei hteenth-centt? 
Enhglish: onconformists, This role of ‘displaced Reno innovators ! 
the Late Modern Age. of i 


idë 1z-tion’s prospects in the twentieth cai 
“dee ting how great was the relative, as well as the absolute, number © 
displaced person,’ abread in the World j 
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ofambition. First, that of men who are anxious to enlarge their own 
power in their country, which fs a vulgar and degenerate kind; next, 
that of men who strive to enlarge the power and empire of their 
country over Mankirf, which is more dignified but not less covetous; 
but, if one were to endeavour to renew and enlarge the power and 
empire of Mankind in general over the Universe, such ambition 
(ifit may ke so termed) is both more sound and more noble than the 
other two. Now the empire of Man over things is founded on the 
arts and sciences alone, for Nature is only to be commanded by 
obeying her,2 ` 

Civil reformation seldom is carried on without violence and 
confusion, whilst inventions are a blessing and a benefit without 
injuring or afflicting any.? 

If... our nation shall lay hold of this opportunity to deserve the 
applause of Mankind, the force of this example will be irresistibly 
praevalent in all countries round about us; the state of Christen- 
dom will soon obtain a new face; while this halcyon knowledge is 
breeding, all tempests will cease; the opposition and contentious 
wranglings of Science, falsely so call’d, will soon vanish away; the 
peaceable calmness of men’s judgments will have admirable in- 
fluence’on their manners ; the sincerity of their understandings will 
appear in their actions; their opinions will be less violent and 
dogmatical, but more certain; they will onely be gods one to 
another, and not,wolves.? re 


1 Bacon, Francis, Mo ranum. 1 
Seve ‘Non abs Pen eis moat eae ambitionis genera et quasi gradus 
distinguere. Primum eorum qui propriam potentiam in patria sua 
amplificare cupiunt ; quod genus vulgare est et degener. Secundum, corum 
qui patriae potentiam et imperium inter Humanum Genus amp ate 
nituntur; illud plus certe habet dignitatis, cupiditatis haud minus. | Quod S 
si quis Humani Generis ipsius potentiam et imperium in rerum vale = 
atem instaurare et amplificare conetur, ea proculdubio, ambitio (si ae l9 
ita vocanda sit) reliquis et sanior est et augustior. Hominis nee fat ae 


paren hi solis artibus-et scientiis ponitur. Naturae emm no 

parendo,’ i i 
%Bacon, ibid., ‘Statûs emendatio in civilibus non sine vt Ei perturba nore 

plerumque procedit; at inventa beant et beneactim foie E 

alicuius iniurjå aut tristitia.’ q e 

73 Sprat, op. cit., pp. 437-8. à 
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14 ANNEXE 


CONTEMPORARY EXPRESSIOWS OF THE 
SEVENTEENTH-CENTURY WEST’S REVOLT AGAINST 


A. THE REVOLT AGAINST THE PRINCIPLE OF AUTHORITY 


Leonardi da Vinci (vivebat A.D. 1452-1519) was at least 150 
years ahead of the common run of his contemporaries in his 
intellectual outlook, so no apology need be offered for citing 


him in the company of seventeenth-century writers of ordinary 
mental stature, B 


Anyone who conducts an argument by appealing to Authority is 
not using his intelligence; he is just using his memory.? $ 
Just? and ‘unjust’ invariably change character in changing 
climate. Three degrees of elevation of the Pole upsets the whole 
corpus of Jurisprudence; a meridian decides what ir the truth. . « i 
A nice kind of justice that can be cenfined by a river-boundary: 
; is si error on the other side!2 | 
Mlt is pitiful to see so many Turks, heretics, and infidels following 


S condition in life, making one man 4 
T mana soldier, etcetera, 

The best account that many can give of their belief, is, that they 
were bred i it; which indeed is no better, then that which we call, 
jhe Woman s Reason, And thousands of them, whom their pro- 
ession and our cha Aty styles Christians, are driven to their Religion 
by custom and education, as the Indians are to Baptism; that 15, 
like a drove of Cattle to the water, And, had our Stars determin’d 
our nativities among the Enemies, of the Cross, and theirs under 2 
Christian horoscope, ir all likely hood Antichristianism had not beep 


the object of our avesion, nor Christianity of theirs: But we shoul 
1 Leonardo da Vinci in The Litera: i, ia 
: ja in ry Works of Lr inci, comp! € 

and edited from the orginal MSS. by J. P. ane ee eee (Oxford 

41, No. 1159: ‘Chi disputa 


| gno, ma piutosto la memoria.’ 
ep és, ne 204, in Léon Brunschvieg’s arrangement 
9 
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have exçhang’d the Scene of our Belief with that of our abode and 
breeding.1 o x 

There being but one truth, one way to Heayen, what hdpe is 
there that mere men would be led into it if they had no rule but the 
religion of the court, and were put under the necessity to quit the , 
light of their own reason, and oppose the dictates of their own 
consciencgs, and blindly to resign themselves up to the will of their 
governors, and to the religion which either ignorance, ambition, or 
superstition had chanced to establish in the countries where they 
were born? In the variety and contradiction of opinions in Religion, 
wherein the princes of the World are as much divided as in their 
secular interests, the narrow way would be much straitened; one 
country alone would be in the right, and all the rest of the World e 
put under an obligation of following their princes in the ways that 
lead to destruction; and, that which heightens the absurdity and 
very ill suits the notion of a Deity, men would owe their eternal 
happiness or misery to the places of their nativity.2 

The way of. authority necessarily leads individuals to be Mahomet- 
ans in Turkey, pagans in China, and [, in fact,] everywhere and 
always [to be adherents] of the national religion.* ; 

Thete is an almost universal complaint that Philosophy is 
injurious to Theology. Yet, on the other hand, it is certain that 
Theology‘is harmful to Philosophy. Here are two faculties that 
would find some. difficulty in agreeing on the delimitation of the 
frontier between them, if this question were not well and truly 
Settled, as it is, by the way of authority, which is always in favour , ) 
of the interests of Religion.# i 

They [the Greek and Roman gods] have been disposed of, as soon 
as one makes the assumption that, sooner or later, age kills false 
doctrines, Please note, though, that this principle would be capable, 
of serving as valid evidence only on condition that one gives some 
ruling about what is the minimum length of time that is sufficient 
for discriminating between errors and truths. * If ee 
sufficient, then any opinion that hes ten centuries to its cre it 
wil be veritable; but, if you do not enact any statute of eg? 
then you will get nowhere by arguing that, because a aren has 
Jasted for four thousand years, it cught therefore to rank as ore 
indubitably true: in reasoning in this way you will be ee e 
future out of account: you cannot tell whether the fifth ennium 
(London 1661, Eversden), Pp. 


(first published in a,9. 1689). 
s.v. Puccius. i 


> 


: * Glanvill, J, The Vanity of Dogmatising 
27-8, 


2 Locke, John, A Letter Concerning Tolerésion 
? Bayle, P., Dictionaire, grd ed., iii. 2396 a 
* Ibid., i. 327 a, s.v. Aristote. 
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may not be the death of a dogma which has held its own against the 
Previous millennia.2 e ; ; 

The way of authority, which Roman Catholics profess to follow, 


Scripture as well. This at once exposes him to [having to hee 
account of] all the points discussed by Mr. Nicolle, and, besides tha 3 
he will have to verify whetFer the doctrine of the F. athers, and that 3 

all other ages of Christian history, is compatible with that sub- 


requires, he does see light at the exd of it all.2 its 
One cannot say that it [the Aristotelian school] has not had i 


gainst the new philesene 
istotelianism were going ‘to lose 


It is not Surprising that the Aristotelian philosophy, in the form A 
i for some centuries past, should find 


cause to scale down their expectations.4 


B. THE ADOPTION oF tpe METHODS OF OBSERVATION AND 
EXPERIMENT : : 
Experience, which is the interpreter between artful (?) Nature 


Baye, B Dictionaire ard ed ii, 1671 3 
7 Jbid., iii. 2088 a and’ sv. Nicolle 2 2 SY. Launoi, nian 
* Ibid., i. gor, s.v, Aristote, © (Cp. iii. 2220 a and b, s.v. Pe 


id., i. 326-7, s.v. Aristote. 


a 


PRAISE OF OBSERVATION AND EXPERIMENT IQI 


Wisdom is the daughter of Experience. 
i Truth is the only daughter »f Time. 
_ Experience never misleads; what you are milled by is only your 
| Judgments, and these mislead you by anticipafing results from 
experience of a kind that is not produced in your experiments. 
| Instead of making this instance into a general rule, verify it two 
or three tines over, and watch» whether these several verifications do 
produce similar results, 4 
_ All knowledge is`to be got the same way that a language is: by 
industry, use, and observation.? 

Such a philosophy tity would build, which should first whey 
Consist of action and intelligence before it be brought into teaching 
and contemplation, i 

If we enquire the reason, why the Mathematicks, and Mechanicle 
Arts, have so much got the start in growth of other Sciences: We 
shall find it probably resolv’d into this, as one considerable cause: 
that their Progress hath not been retarded by that reverential aw 
of former discoveries, which hath been so great an hinderance to 

heoretical improveméhts.4 ibili 
ere is no certainty in the sciences where there is not a possibility 
of applying one of the mathematical sciences, or in the case of their 
not being united with the mathematical sciences.® 
o R o 

1 Leona IN ; 2 rardo da Vinci, compiled 

apd ciel ton de ial Sa Ral oo (Oro a 
niversity Press, o vols.), vol. ii, p. 240. 


mana spetie, 


i RAET 
La, sperie 4 : *artifitiosa natura e la u: “a 
<a Speriéza, interprete infra l’artifitios da neciesita 


ne Insegnia cid che essa natura infra mortali adopera, 
rostretta non altrimēti operarsi possa che la ragiō, suo timone, operare 
le Dsegni’” (No 1149). 

La sapiētia è figliola della speriétia’ (No. 11 on 

a verità fu sola figliola del tempo’ (No. 1152)... ae 

_ La speriéza nō falla. mai, ma sol fallano i vostri giuditi, Peono 1183)! 

di guella efetto tale che ne nostri experiméti causatano sono eee 
nnanzi che tu facci di questo caso regola generale, ey. 
volte, e guarda se le pruove fanno simili effetti’ (No. 11538). 


2 Sprat, Th., The History of the Royal Society of London for the Improving 
vane Knowledge (London 1667, Martyn), P- 97- 

1d. e i n i 

4 Glanvill, Js) The Vanity of Dogmatising (London 1661, Eversden), pp: 

Lee aad Works of Leonardo da Vinci, compied 

nardo da Vinci, i if oni A fe 
and ce fom ce iad Soy Lk ae and (One 38, 
niversity Press, 2 vols.), vol. ii, p. 241 No. 1158: 


eX 


una delle 


5 s 

5 si può applicare 
essuna iéti dove nö si pu! he? 
sf certezza delle sciétie ¢, ite con-esse matematiche? “9, 


Sclétie matematiche over che non sono uni 
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It cannot be denied that it is rare to find any great religious 
devotion in people who have onci tasted [the enchantment of] 


the study of matheinatics and have made any remarkable progress 
in this province of Science.1 © 


1 Bayle, P., Dictionaire, 3rd ed., iii, 2187 a, s.v. Pascal. 
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THE WORLD’S RECEPTION OF A 
SECULARIZED LATE MODERN WESTERN 


£ CIVILIZATION 


THE revolutionary shift of interest from Religion to Tech- 
nology among the leading spirits of the Western World in the 
later decades of the seventeenth century had two effects that 


changed the rest of the World’s attitude towards the West. e 


The Late Modern West’s concentration of attention and energy 
on Technology brought to the West an increase in wealth and 
power that, for scale and speed, was perhaps unprecedented in 
the previous history of any civilization; and at the same time 
the Late Modern West’s alienation from its own traditional 
religion brought with it an abatement òf the West’s traditional 
religious intolerance. $ 
Intrinsically the West’s technological achievements during 
the last qaarter ofa millennium are not such great prodigies 
of human ability as the primary technological discoveries, 
made by Primitive-Man, on which all subsequent technological 
advances have been based:.how to ma 
alight; how to chip a stone into an edged tool; how to navigate 
a hollowed-out tree-trunk—not to speak of such relatively late 
and sophisticated inventions as agriculture, the domestication 
of animals, and the wheel. What has been unprecedented ir 
the last 250 years of Western technological history has been the 
pace—and in A.D. 1956 this pace had not yet begun perceptibly 
to slacken. This pace has been the result of an unprecedentedly 
large investment of human ability and non 
deliberately experimenting in, improvements ove 
field of Mankind’s apparatus, intcluding domesticated plants 


and animals. : 

The change in the West’s temper which opened the way for 
this technological ‘drive’ showed itself in the West’s dealings 
with people of alien religions. At the beginning of the seven- 
teenth century the temper then prevailing in the West had 
made it virtually impossible to study ina Western county 
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without having accepted the locally established form of Ae 
Christianity—Catholic or Protestant. The University ! 
Padua, which was under the aegis of the Republic of veut 
had been unique in opening its doors to non-Catholics. a 
Protestant Englishman Hervey, the discoverer of the gene. : 
of the blood, and the Eastern Orthodox Christian Cc 2 
Alexander Mavrogordato, who wrote a treatise on Hervey s 
discovery before entering the Ottoman public service, Were 
both of them, students there. But the University of Pada g 
liberality had been an exceptional régime which was partly 
due to Venice’s Possessing a colonial empire with a mainly 
Eastern Orthodox Christian population. Other Wertera 
universities were slow in waiving their religious tests. The 
University of Oxford, for instance, continued down to A.D- 
1871—a date by which Britain had already lost one empire 
and acquired a second—to exact a declaration of assent to he 
Thirty-nine Articles of the Episcopaliar Church of Engien 
from every candidate for a degree. Before the end of the 
however, the West was beginring ae 
university organization for study and fo 
ormation and ideas in the shape one 
composed of local academies patronize 
tchs, and here the traditional religious 
~ tests were not applied. As the Tate Modern Age of Wester? 


to 
: ics to tak advantage of their new access 
the fountainhead “of ; 


the new Western technology in the i 
In the Early Modern Age the West had not yet forged so a 

ahead of other living societies in į ili 

make ‘it impossible for th 

Western military irvention 
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wa i ; 
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Peart p T Japane% readily mastered the use and 
ale a Western fire-arms of the day. In the Great 
menve a Fiet D. 1558-83, Muscovy was able to take the 
Re Western W ree to conquer the Baltic Provinces from © 
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prospect of holding their own against the preponderance of 
their Western neig’ibours. i A 
The most dramatic demonstration of this new possibility 
was Peter the Great’s self-educational tour in the West in A.D. 
1697-8. It was an extraordinary piece of good fortune for 
Russia that, in an age in which she was in dire peril of falling 
into Western hands, an anima naturaliter Occidentalis should have 
been ‘born in the purple’ at Moscow. Peter was not merely 
a born technician of the Late Modern Western type; he was 
both 100 years before people with his aptitude and outlook 
began to make their mark in the West itself. He was the 
coming homo mechanicus of whom the fathers of the Royal Society 
had dreamed, but whom they were never to see in the flesh 
except in the person of this exotic seventeenth-century Russian 
forerunner of the cighteenth-century English artificers of the 
Industrial Revolution. Yet Peter’s native bent towards Techno- 
logy, precocious though it thus was, migh: not have sufficed, in 
Baa ., un to do his life-work in Russia if it had not 
pen to him in his generation to serve the apprenticeship 
pee he turned to such zood account. 
ore significant, though less sensational, than thé:welcome 


Serbs had offered t 
«lapsburg Monarchy on two c 


portentous. à 7? 


The shotk of defeat ir: the War of A.D. 1682-99 did not move 
the : Osmanlis to 80 to school in the West in person, as Peter 
hai done; but it did move them to take two steps. They n pt 
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gave responsible positions in the public service to Greek 
Eastern Orthodox Ottomaa subjects wha had not been 
educated in the Sultan’s Slave-Household and had not been 
converted to Islam, but had acquired a Western education on 
their own private initiative. They also hired Western tech- 
nicians to come to Turkey in order to train ‘Osmanlis in some 
of the most highly technical branches of the Western art of 
war, especially in military engineering and in gunnery. These 
Ottoman essays in the acquisition of Western military tech- 
nique between A.D. 1699 and A.D. 1768 were, however, frag- 
mentary, spasmodic, and half-hearted.2 A second shock, 
administered by a more humiliating defeat in A.D. 1768-74, © 
was needed in order to move Sultan Selim III to make the 
first attempt at a thorough-going Westernization of the 
Ottoman armed forces. This “time the ‘Osmanlis had been 
defeated by Russian co-religionists of their despised Eastern 
Orthodox Christian subjects, in virtue of the process of Western- 
ization through which Russia had been’ putting herself during 
the preyious eighty years. This triumph of the Western military 
technique, even in Russian hands, convinced the ‘Osmanlis at 
last of the necessity of agquiring for themselves the same 
Western talisman,3 

The Japanese did,not beg’ 
for seventeenth-century Western armamen 
modore Perry’s descent on Japan in A.D. 1853. By that date the 
obstacle to the reception of a Western education by a Japanese 
student in the West was not any Western xenophobia; it was 
the unfamiliarity of the West to the Japanese after a period of. » 
self-seclusion that, by then, had lasted for more than 200 years. 

The policy of these pioneer military Westernizers wat 4 
negative one. They wanted to take nothing, even of the 
secular residue of a deconsecrated Western Civilization, except 
the bare minimum of Western, military technique that would 
be sufficient to secure their countries’ survival in warfare with 
Western or Westernizing Powers. None of the pioneer Western- 


izers were moved by any positive attraction towards the 
stering elements of 


Western Civilization.» Their motive for mast Deh 
the Western Civilization was in all cases a W h to acquire the 
1 See A Study of History, vol. ji, pp. 224-53 Vol. vill, pP. ie fe 
2 See ibid., eae es footnote 5. & See ibid., vol. viii, PP. 239-43; 
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power that this mastery would bring with it. The self- 
Western-educated, Ottoman Greexs and Bengali Findus who 
were taken, respectively, into the Ottoman and the British 
administrative service, saw in their Western education an 
instrument for getting even with a Muslim ‘ascendancy’ 
which was slower than they were to recognize that the key 


West in war. But the pioneer 
independent non-Western societies 
preserving as much as possible 
Western civilization at the price of 


elements which, at fi 


onaxon with one another turn out to be indissoluble when 4 
deere Babar is made in replacing some single native 
element pova p ee foreign element. The single native 
proves impossible to climinate without also eliminating» 

fving, a whole set of other native elements; the 


ther foreign elements. z 


J 

ERE Wosrpis RECEPTION OF WESTERN WAYS 199 
aes sprang from the use of Western weapons by discip- 
a a and military discipline is the apex ofa pyramid of 
ate SE AIONA It is the fruit of law and order in civil'life; 
Ree ie ot be established without effective hygiene and with- 
Deena, Effective hygiene in the armed forces requires a 
by ot a standard of public health in civil life, maintained 
one > with a Western medical training. The regular 
public ae troops requires sound public finances. Sound 
N a require business ability and a productive 
RA d the etonomy must be productive, not only of 
ural produce for feeding the troops, but of industrial 


skill fe 
or the manufacture of armaments in the Western style. o 


Se army that depended for its armaments 
Corps of eee from the West, without any plant, or any 
heen ae aed for maniifacturing them at home, would 

For thes olerably precarious position. + 
Mien A reasons,a World which had rejected the Early 
sae estern ecclesiastical civilization found itself con- 
gd in the end to adopt the Late Modern Western secular 


civilizati 5 5 
Peat unreservedly; but the time that it took for would-be 
al Westernizers to learn by experience that their choice 
different in different 


A etween all and nothing was very» 
first 2i a Turkey, more than 200 years passed between the 
techni Pee in adopting fragments of Western: military, 
Nee in the early eighteenth century fustafa 1 
1919-28 s wholehearted option for total Westernization in A.D. 
the fir In China more than half a century passed between 
milita st moves towards Westernization, u 
uae defeats by Western Powers during the years A.D. 
TRE Jo and the triumph of the Kuomintang in A.D. 1923-8 
programime of total Westernization by stages—an 


enterprise which eventually failed and, in failing, opened a door 
the other hand the pioneer 


f 

T te entry of Communism, On nee 
E esternizers Peter the Great ån Russia, Mehmed ‘Alī in 
Sypt, and the inaugurators of the Meiji Era in Japan all alike 


perceived that they must Westernize without reservations, and 
to every department of 


Bete extend this total revolution i 
thei n activity, if they intended to be, sugcessful in.preserving 
eir societies by mastering Western military technique. 
In thus resigning itself, sooner or later, to an unlimited 
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under the shock ef, 


and Mustafa Kemal ` 
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Westernization in this seconu encounter with the Modern 
West, the non-Western World waz condemning itselt; as we 
have observed,? to be implicated in the spiritual crisis by which 
a secularized Western Society was to be Overtaken within 300 
years of the seventeenth-century Western spiritual revolution. 
Ina Late Modern Age of Western history the Western Civiliza- 
tion to which the non-Western World was reluctantly capitulat- 
ing was more enigmatic than was suspected et the time either 


face-value, They saw it as a cornucopia out of which they could 


oo oe oe in the histo: i Perspective given to Posterity 

y pse o; 300 years, this narrowly utilitarian seventeenth- 
century self-portrait looks like an expression of the Late Modern 
West’s reaction against the evi i 


! ing age, and not li jecti = 
appraisal; and it was assurediy.4 i oan aient ti 


Thomas, Sprat (vivebat A.D. 169r i i 
i ) D. 1635-171 d ill 
(vivebat: a.D. 1636-80) were, both o; a ee 


z 1 See Chapter 1 1, PP. 149-50, above, 
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Church of England. Sprat ended his ecclesiastical career as a 
bishop; and he was evidently unconscious of there being any 
incompatibility between his endeavours as a churchman’and 
his endeavours as the secretary of the Royal Society. In 
promoting an interest in Technology, he was seeking to provide ” 
a psychological substitute, not for Religion, but for religious 
fanaticisrfi.1 He deplored the decay of religious belief, which he 
correctly forebodtd.2 He believed that ‘the spiritual vices of 
this age’ were largely responsible for this drift towards sceptic- 
ism. He was convincéd that ‘the most efficacious remedy that 
Man of himself can use is not so much the sublime part of 
divinity as its intelligible and natural and practicable doctrines’s 
derived from Man’s dispassionate study of God’s revelation of 
Himself in Nature. Sprat’s outlook was, in fact, the same as 
Locke’s, whose first draft for an essay on Toleration was 
composed in A.D. 1667, the year in which Sprat’s history of the 
Royal Society was published. In A Letter concerning Toleration, 
which was composed in A.D. 1685-6 and was published in A.D. 
1689, Locke did not denounce the spirit of Christianity as 
emg exclusive and intolerant; he deprecated the spirit of 
exclusiveress and intolerance as being un-Christian. 


Whatsoever somes people boast of the antiquity of places and 
names, or of the pomp of their outward worship; others, of the. 
reformation of their discipline; all, of the orthodoxy of their faith— 
ies every one is orthodox to himself—these things, and all others of 
ce nature, are much rather marks of men striving for power and 
puPire over one another than of the church of Christ. Let any one 

ave never so true a claim to all these things, yet, if he be destitute 
of charity, meekness, and good-will in general towards all Mankind, 
even to those that are not Christians, he is certainly yet short of 
being a true Christian himself, ... Tlie Gospel frequently declares 
‘ia? the true disciples of Christ must suffer persécution; but that the 
church of Christ should persecute others, and force others by fire 
and sword to embrace her faith and’doctrine; I.could never yet find 


_ Many of the books of the New Testament. ... Neither Pagan nor 


@hometan nor Jew ought to be excluded from the civil rights of 
the commonwealth because of his religion. The Gospel comands 


* See the Passage, of The History of the Royal Stciety, quoted in Chapter 14, 

PP; 183, 184, 185-6, and 187 above. Lass 

a 2ce the passage quoted in Chapter 11 Annexe, pp. 151-2, above. 
Quoted already on p. 152 above. 
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no such thing. The church which ‘judgeth not those that are 
without’ (1 Cor. v. 42-13) wants it not.1 


Both Locke and Sprat are patently sincere in professing that 
their aim is, not to undermine Christianity by inciting people 
to withdraw their treasure from it, but to preserve Christianity 
by purging it of fanaticism in accordance with Christ’s own 
principles and precepts., Even the French déraciné Bayle, who 
had suffered more severely from seventeenth-century Western 
Christian intolerance than either of thése two English con- 
temporaries of his, and had been carried by the same reaction 
against fanaticism into reacting against religion itself to some 
extent, would perhaps have flinched from acknowledging this 
even in the privacy of his own heart, Bayle’s published works 
give the impression that he was, himself, a victim of the artful 
ambiguity that was his master-weapon in his assaults upon the 
rearguard of the seventeenth-century fanatics. The ei ghteenth 
century, which saw the Late Modem West’s anti-religious 
mood expressed without ambiguity or reserve by Voltaire, also 
Saw a revived Christian faith preached by Voltaire’s con- 
temporary Wesley; and it is significant that' this revival should 
have started in the generation that saw the recession go farthest. 
The Seventeenth-century secularizing movement in the West 

"was bound, as has been Suggested in the eleventh chapter of 


this book, to evoke a counter-movement sooner or later, 
because Religion i 


d medn that the L tern 
Society was seriously, th ate Modern Weste 


e 1 Locke, John, A Letter concerning Toleration. 
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their turn, were unintentionally ‘deceiving their simple-minded 
non-Western compatriots In taking this deceptive Western 
presentation of the West at its face-value. ‘ 
The Westernizers, however, can hardly be blamed for 
having overlooked the unsolved religious problem that, all the 
time, was gnawing at the West’s vitals, since Religion did not 
head thé queue of these distracted Westernizers’ cares. The 
deficiency of which they were conscicus in their own societies, 
and which they were seeking to make good by drawing on the 
resources of the West, was a deficiency, not in their ancestral 
religion, but in their traditional technology. Western tech- 


nology was, for them, the one Western pearl of great prices 


which they felt themselves constrained to buy even at the cost 
of selling all that they had.1 It did not occur to them that 
Western religion was any concern of theirs. So they committed 
themselves and their compatriots unreservedly to the secular- 
izing Late Modern phase of the Western Civilization without 
realizing that this phase was necessarily ephemeral. Indeed, in 
putting themselves through the agonizing ordeal of renouncing 
their ancestral ways of life and adopting an alien Western way 
instead, “hey found consolation in the conviction that, at this 
grievou¥ price,.they were purchasing the privilege of living 
happily ever aften in a ‘Civilization’ that was definitive. The 
sequel was to show that what they had purchased in fact was 
the penalty of being implicated in an imminent Western 
spiritual crisis, s 


15 ANNEXE 


CONTEMPORARY EXPRESSIONS OF THE 
SEVENTEENTH-CENTURY WEST’S REVULSION FROM 
THE WEST’S TRADITIONAL RELIGIOUS 
INTOLERANCE 


A. PAGANS AND ATHEISTS HAVE BEEN NO WORSE THAN CHRISTIANS 


The fear and the love of God are not always the mest powerful 
motives of human actions. . ,. So it on ne i ps peace 
shocking paradox, but ought rather to be accepted ree 10E 
quite natural, that people who profess 20 religion sho a e im- 
pelled towards good conduct by the stimuli of innate oroar 


1 Matt. xiii. 46. Ap: 
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accompanied by a love of good repute, and sustained by a fear of 
discredit—more powerfully than other people are impelled by the 
voice of conscience. We ought to feel much more deeply shocked 
when we see so many people who are convinced of the truths of 
Religion and yet at the same time are plunged in crime. It is even 
more strange that the idolators of the Pagan World should have 
performed good actions than it is thateatheistic philosophers should 
have lived good lives. For the idolators ought to have been im- 
pelled towards crime by ‘heir very religion; they ought to have 
believed that, in order to fulfil the aim and essence of Religion by 
achitving the imitation of God, they must“ be dishonest, envious- 
hearted, loose-lived, adulterous, addicted to unnatural vice, and so 


error to imagine that the 


of a religion will correspond with the doctrines in its 
confession of faith,2 


People who have had som 
peasants of the villages where he |; 


Tange; y 
no greater cause for astonish 


1 Bayle, P., Dictionaire, 3rd ed. 


» iv. 2984, I Éclairci t. 
fo ® Ibid., ii. 1602 b, s.v. Jupiter, se, EA 
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leading very bad lives in spite of their being completely persuaded of 
the truth of the Gospel.: ° a 
y] 


7 
9 


B. MUSLIMS ARE NO WORSE THAN CHRISTIANS— EXCEPT AT THE ə 
TRADE OF MAKING INFERNAL MACHINES 


How is ©ne to resist conquering armies that come demanding 
signatures? Ask the French dragoons, who plied this trade in 1685; 
the answer that you will get from them will be that they will 
guarantee to make theewhole World set its signature to the Alcoran, 
provided that they are alldwed time enough to apply the command- 
ment ‘Compel them to come in’... . The debt has to be acknow- 
ledged: the kings of France resorted to Mahometan methods for 
establishing Christianity in Frisia and in Saxony, and the same 
violent means were used to establish it in Scandinavia. ... The 
same methods were resorted to for dealing with [Christian] sects 
that dared to condemn the Pope; and they are going to be resorted 
to in India as soon assthe power to apply them is there. } 
Now the manifest moral of all these examples of Christian 
behayjour is that the fact of Makomet’s having propagated his 
religion by force can no longer be used against Mahomet [by 
Christians] to Mahomet’s prejudice. If you doubt this, consider 
what Myihomet would be able to say in presenting an argumentum ad 
hominem: ‘If forge were bad intrinsically, there would never be an 
Occasion on which*it would be legitimate to use it. But, now, you 
Christians have been using force from the fourth century [of your 


era] down to the present day, and you maintain that, in doing this, 


you have not ing anything on which you cannot con- 
oe Peen Agne Van ay E bound to admit that 


gratulate yourselves heartily. So you are : 
this method is not bad intrinsically; and consequently I, Mahomtt, 
have been acting legitimately in resorting to force since the first 
years of my prophetic call. It would be absurd, [for you ae 
to maintain that something which would have been gravely cue 
w the first century [of your era] becomes right in the fourth more 
it is not right in the first. One could have maintained this if, n he 
fourth century, God had laid dòwn new laws; but am I not rig f in 
thinking that you rest your case for justifying your conduct from the 
time of Constantine down to the present day on these words a he 
Gospel—*q ompel them to come in”—and on the [religious] nities 
of princes? Well, oñ this showing, you ought, if you hae had m 
power, to have used force from the very morrow of the cenon 

1 Ibid., iti, -6, s.v. Spinoza. , 4 

3 TiL ii ae and (55 a, s.v. Mahomet. 
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tans, according to the principles of their faith, are 
ae meee tə use violence fortthe purpose of bringing a 
religions to ruin; yet, in spite of that, ae ive peen poa z = 

igi turies past. e ristans 3 
pee eae ae bat preach and instruct; yet, in spite of 
anes time immemorial they have been exterminating by pee 
and sword all those who are not of their religion. ... We may E 
certain that, if the Western Christians, instead of the Saracens e 
the Turks, had won the dòminion over Asia, there would be to z 
not a trace left of the Greek Church, and that they would nev A 
havë tolerated Mahometanism as the. Infidels have tolerate 
istianity there.1 

ate. SU a time, people who had the Popes’ ear could make p 
best part of Europe uninhabitable for a man whom they E 
definitely taken it into their heads to label as a heretic ; and thi 
poor wretch could then well apply to them, mutatis mutandis, cortam 
passages of Psalm cxxxix. So it is not surprising that Peter Abelar 


of activity of Odium Theologicum; a ; 
taking this step, he would find himself imprisoned iin this sphere 

for ever.2 a i 
Some Christian authors give tongue to a very, ridiculous SODA 
concerning the credulity of the Mahometans.on the subject o 
« miracles (QQ).3 Monsr. Simon has been blamed for some things 
that he has published which tend to extenuate the infamy of 
Mahometanism. . , . But, if he-is right in essentials, he deserves 


Infidels, but I 
The accounts given ‘by travellers are confli 

I do not know whether one 
being judged on one’s culture 
agree to submit to a competiti 
were to be awarded for intellige 


ought to venture to expose oneself to 
(moeurs) ; but, if the Infidels were to 
ve examination in which the marks 
nce, for learning, and for the military 
1 Bayle, P., Dictionaire, 3rd ed., iii. 1859 b, s.v. Mahomet (cp. iii. 2078 
979 b, s.y, Nestorius). i 
2 Thid., 2. 140 b, s.v. Alciat (Jean Paul), 
8 +.» “Here we can see how one half of the 
half—for it is unlikely that the Mal.ometa, 
Stories that are current about Christian 
* Ibid., iii, 1866-7, s.v. Mahomet, 


World derides the other 
ns are unaware of all the ridiculous 
monks,’ 


5 Ibid., jii. 1856 a, s.v. Mahomet, 
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virtues, we ought to take them at their word; for, on these terms, 
they would inevitably be beaten at the present day. On all these 
three points)they are far inferior to us Christians. We enjoy the fine 
advantage of being Yar better versed than they are in the art of 
killing, bombarding, and exterminating the Human Race." 


1 Ibid., iii. 1856 a, s.v. Mahomet. 
> 
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16 i 
THE RE-ERECTION OF TWO 
GRAECO-ROMAN IDOLS 


Tue secularization of the Western Civilization in the ree 
teenth century, so far from producing a stable way o > 
raised the question: What is going “to fill the tempor 
spiritual vacuum that this deconsecration of Western life a 
created in Western souls? Alternative attempts to fill r 
vacuum have constituted the unstable spiritual history of the 
Western World during the last 250 years. The first new objects 
of worship that inserted themselves in place of the West’s 
dethroned ancestzal Christianity were ghosts from a Graeco- 
Roman Civilization to which the Western Civilization is 
affiliated. The first of these Graeco-Roman idols to be resusc- 
itated was the deified parochial community; the second was 
the deified oecumenical empire. 4 

The re-erection of the first of these two idols in. the West 


was a disaster. The political parochialism of thé’ Modern 
Western World has been 


en a civilian could travel {rom 
Rome to the Rhine without 
except one detachment, 1,200 


logical. fact that these post-Ro: 
Tegarded ‘as an accident and a 


Pity, and that their subjects 
had put no more than a minim 


um of their spiritual treasure 
in them, : 
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The larger part of this treasuré had been transferred from a 
dead unitary Roman Empire to a living’ unitary Western 
Christian Church. , The Venerable Bede, for example, had 
told the stories of the petty English successor-states of the 
Roman Empire in Britain within the grander framework of an 
Ecclesiastical History; and this concentration of feeling on the 
Church, iħstead of on the local states, had been accentuated 
during the century and a half—circa 1¢30-1200—that had seen 
the rise and floruit of the Papal Respublica Christiana. Even 
the ghost of the Ronfan ,Empire that had been resuscitated 
by Charlemagne, feeble though it had always been, had also 
attracted some loyalty and affection, of which Dante has left a 
rather academic literary monument in his De Monarchid. Thus, 
down to the beginning of the Late Middle Ages, the unity 
which had been lost, some 800 or goo years back, on the 
political plane had still survived to a large extent on the 
spiritual plane; and dts survival here had put local secular 
rulers under a salutary restraint. This charge of feeling was 
not liberated from its attachment to the Western Church till 
the break-up af the Western Respublica Christiana, which had 
begun in the thirteenth censury in the war to the death between 
the Papdty and Frederick II and which as consummated in 
the Early ModernsAge in the Reformation. 

The Reformation found instruments and allies in the 
parochial sovereign states as against the oecumenical Western 
Church, and in the parochial vernacular languages as against 
the oecumenical Latin language; and this movement towards 
putting treasure in parochial institutions was not confined te 
countries that went Protestant. Catholic Venice was equally 
insistent in asserting her local sovereign rights, against the 
Vatican, and even Catholic Spain jealously maintained the pat- 
ronage ofsthe Crown in ecclesiastical appointments 1m the 
new Spanish Empire overseas. Again, in all Western countries, 
Catholic as well as Protestant, the cultiyation of the vernacular 
languages, which had been started in the twelfth century by the 
troubadours and had been carried farther in the fourteenth 
century by Dante arid Petrarch, was now extended from the 
fields of poetry and romance into the fields of administration 
and law and science, When, in the seventeenth century, 
French partially replaced Latin as a Western lingua franca for 


a 
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diplomatic and literary use, French gained no more than a 
fragment of what Latin had already lost. 

The transfer of allegiance from the Western Christian Church 
to parochial Western secular states was given a positive form— 
borrowed from the Graeco-Roman Civilization—by the 
Renaissance. In our memories of;the Western renaissance of 
Hellenism in the Early Modern Age, its literary aud artistic 
sides loom largest; but really its political side has been by far 
the most important in subsequent Western history.1 On the 
artistic and literary planes the Renaissaiice proved, as we have 
noted in Chapter Thirteen, to be no more than a passing in- 
` fatuation; but on the political plane it is still an obsession in our 
day. On this political plane the Renaissance revived the 
Graeco-Roman worship of parochial states as goddesses; and 
ously because it did it unavowedly, 
out of deference io the West’s Christian past (the Greeks had 
deified Athens and Sparta consciously and frankly). This 
vorshiy ochial states was by far the most 
pr evalent religion in the Western World in A.D. 1956, Exen the 
experience of the rise and fall of Hitler’s Evrope and the 
menace of Russian Communism have hardly begun to shake the 
Roman -worship over Western hearts; and the Graeco- 

i Inspiration of this Modern Western nationalism is 
ominous, because we know, from the long since concluded 

an Civilization, that this form of 


idolatry was the main cause of that Civilization’s breakdown 


uropean aristocracy—a polyglot social circle kni b 
: e knit to ether by 
mter-marriage—was broken by the F Tench Revolution, by the 


1 This joint h: Mand ; 
mae nn as been put by the writer in A Study of History, vol. 1%, 
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smothering of the aristocracy sn Britain in the nineteenth 
century in the embrace of æ prolific middle class, and by the 
rise of the United States, where the West European aristocracy 
had never struck root. 

The West European Royal Family had been still more closely 
knit together by inter-marriage than the West European 
aristocracy, and, if possible, still better educated in the gift of 
tongues. But its unity, too, was broker ‘by the French Revolu- 
tion; by the rise to power of middle-class and working-class 
parliaments and electrates; and by the political unification of 
Germany in A.D. 1871. This last event nationalized the royal 
family in the minor German states, where, up till then, it had 
remained nationally neutral and therefore eligible for such 
purposes as the export of West European kinglets to Eastern 
Orthodox Christian successor-states of the Ottoman Empire. 
The final stroke was the deposition of a number of dynasties in 
West European countries defeated in the First and Second 
World Wars.1 i 

The,unity of the diplomatic corps was broken by the eclipse 
of the aristocracy and by the rise of the United States and of the 
successor-states of ‘the Hapsburg, Hohenzollern, Romanov, 
and Ottéman Empires—all of which had to draw their diplo- 
mats from among novi homines who had been born and brought 
up as nationalists and who had not been taught to speak French 
as virtually a second mother tongue. The successive liquidation 
of all these oecumenical families, corporations, and classes has 

1 There were, however, indications, by A.D. 1956, that this decimated and 
Politically depotentiated West European Royal Family might be going t> 
have a new lease of life on a new plane. Their decimation in the wars and 
revolutions of the past century and a half had given ‘the survivors a, rarity 
value; and it was no accident that the few countries in which the institution 
of Monarchy did survive were those in which it had previously lost its 
Political power. This detachment of the Crown from politics had had the 
unforeseen result of giving it a new significance as a politically non-con- 
troversial symbol of social solidarity transcending the divisions between 
Parties and classes. This new symbolic 1vle had giver. the Crewn a new hold 
on people’s hearts; and in A.D. 1956 it looked as if at least six of the seven 
monarchies then still in existence in Western Europe were going to become 
increasingly important as emotional focuses for the sense of unity, not only 
Within the frontiers of their respective countries, but throughout the 

estern World, including the non-European states members of the British 

‘Ommonwealth and even the United Stetes. ‘This striking reversal of the 
istoric role of an institution that had formerly bred division and stiife was a 
good augury for the future of the Western Civilization. 
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meant a progressive removal of the traditional barriers in the 
Modern Western World to a totalitarian idolatrous worship of 
parochial states. i v 

As the traditional oecumenical institutions of Western 
Christendom were liquidated or rejected, one after another, a 
post-Christian Western Society began to feel the painfulness 
and dangerousness of the vacuum, and it deliberately set itself 
to fill the gap with niw oecumenical institutions of its own 
creation. In the seventeenth century the broken Medieval 
Western fraternity of Latin-learnèd clerks was partially replaced 
by a more artificial and self-conscious French-cultivated 
fraternity of savants and men of letters.1 But the increasing self- 
assertion of the local vernaculars, which had sabotaged the 
has sabotaged the occumenical use 
a rapid pace since the fall of France 


» and also for the ,aristo- 
sed on it by chivalry. Rut the symbol 


. 1€ consequent fall of France’s i 
far in both South-West Asia and L: 
cultural provinces of a Westernizi 
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of the Red Cross proclaimed that/a secular nineteenth-century 
Western humanitarianism was living on a dwindling fund of 
religious capital. . 

On the technological plane ‘the conquest of distance’ by 
mechanical inventions within the last 150 years has provided 
not only the West itself but the whole of a Westernizing World, 
over all the habitable and ‘traversable surface of the planet, 
with the physical, apparatus for mak’ng one family of all 
Mankind. Since Technology has replaced Religion as the 
pursuit in which Westcen Man has put his treasure in the Late 
Modern Age, it is natural that he should have expected his new 
idol to reward him for his worship: by enabling him to fill the 
spiritual vacuum which he had created by discarding his 
ancestral religion. Yet, so far from easing his difficulties, the 
physical unification of the World by Technology has aggravated 
them. J 

The physical facilities for peaceful intercourse which the 
progress of Western technology has provided at an ever 
accelerating pace have suddenly established contact between 
societies which have hitherto been physically insulated from 
one another by lack df adequate physical means of communica- 
tion, and which therefore have developed very different 
manners and customs and outlooks. Technology can bring 
strangers physically face to face with one another in an instant, 
but it may take generations for their minds, and centuries for 
their hearts, to grow together. ‘Physical proximity, not ac- 
companied by simultaneous mutual understanding and 
sympathy, is apt to produce antipathy, not affection, and con 
sequently discord, not harmony. Perhaps a subconscious 
realization of the truth that a sudden conduest of physical 
distance may be inimical to a union of hearts expiains why, in 
A.D..1956, the people of the World were putting up so patiently 
with the administrative obstacles that their governments were 
putting in the way of physical communications: ¿tariffs and 
quotas, exchange controls, immigration ' controls, health 
controls, and the rest. mG. 

In spite of all the tariffs and the quotas, the annihilation of 
physical distance has made a Westernizing World economically 
interdependent to a much greater extent than it ever was-before 
the Industrial Revolution. In an age in which local states are 


> 
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master-art of his is no panacea for his social and spiritual 
maladies has been virtually: confessed in his successive attempts 
to attain a general and lasting peace by creating for himself 
cal organization. 
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Europe was an attempt to unite the Western World under the 
hegemony of the militarily strongest parochial Power init. The 
military domination of France was alleviated, in both tnese 
attempts to impose it, by the cultural gifts which the French 
armies brought with them in this age. But France’s bid for 
hegemony in the Western World, like Spain’s earlier bid and 
Germany’s later bids, was overtrumped by the play of the 
Balance of Power: É 

The post-Napoleonic Concert of Europe was an attempt to 
make the Balance of Power serve a constructive purpose 'by 
putting in commission among the Great Powers the hegemony 
that previously had been denied”to Spain and to France in 
turn. The League of Nations was the Concert of Europe ex- 
panded to a world-wide range, provided with a written con- 
stitution, and democratized by the inclusion of the middle- 
sized and small states side by side with the Great Powers, 
though not on an equality with them. The failure of the 
Concert of Europe to avert the First World War, followed by 
the failure of the League of Nations to avert the Second World 
War, indicated that the Balance of Power was not an effective 
substitute for the hegemony of a single Power, to which it had 
repeatedly proved to be an effective obstacle. Its failure as a 
constructive agency was proclaimed in a revival of the crude 
alternative method of trying to establish political unity. 
Hitler’s Europe was a fresh attempt to unite not only Europe 
but, this time, the whole World ‘under the domination of the 
militarily strongest parochial Power in it. But Hitler’s outrage 
was not mitigated by any Napoleonic gifts from the conquerors 
to the conquered; and, considering that Napoleon had failed, it 
would have been surprising if Hitler had succzeded. The total 
defeat of Hitler’s abominable desig has given the World one 
mor chance of putting itself in political order by a constructive 
use of the Balance of Power. The United Nations is an attempt 
to revive the League of Nations, but this under corditions that 
are less favourable in a world in which the number of Great 
Powers has been reduced, by the shattering effects of a Second 
World War, from seven to no more than two. “ 

Thus our Westernizing World has-several good reasons 
for feeling anxiety. It is armed with atomic weapons. “It has 
already experienced two devastating pre-atomic wars in one 

$ : 
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lifetime. And its political power is now neither distributed, as 
it was in the Concert of Europe ard in the League of Nations, 
nor ‘concentrated, as Hitler, Napoleon, and Louis XIV tried to 
concentrate it, but is polarized between two rival Powers and 
two only. In these circumstances our anxiety is well warranted. 
For, while we can foresee that, in an Atomic Age in which 
physical distance has been ‘annihilated’, the control~of atomic 
weapons is bound to be unified in the hands of some single 
authority sooner or later, we cannot foresee whether we shall 
reath this inevitable goal of worldygovernment without 
inflicting on ourselves a Supreme catastrophe. We can, how- 
ever, foresee that, when world-government does come, the need 
for it will have become so desperate that Mankind will not only 
be ready to accept it even at the most exorbitantly high price 
in terms of loss of liberty, but will deify it and its human em- 
bodiments, as an excruciated Graeco-Roman World once 
deified Rome and Augustus. The virtual worship that has 
already been paid to Napoleon, Mussolini, Stalin, Hitler, and 
Mao indicates the degree of the idolization that would be the 
reward of an American or a Russian Caesar who did succeed in 
giving the World a stable peace at any price; and in this baleful 
light it looks as if the ecumenical welfare state may be the 


a idol that will be erected in a still discarded Christianity’ 
place. 


ta 


a 5 17 a 
THE IDOLIZATION OF THE INVINCIBLE ° 
TEGHNICIAN 


d 
A society canot maintain its social cohesion unless a 
decisive majority of its members hold in common a number of 
guiding ideas and ideals.» One of the necessary social ideals is a 
symbolic hero to embody, in a personal form, the recognized 
goal of the society’s endeavours. In Medieval and Early 
Modern Western Christendom the West’s symbolic ideal figure 
was the inspired saint (with the chivalrous knight as a secondary 
alternative). In the Late Modern Age the West has trans- 
ferred its spiritual allegiance from the inspired saint to the 
invincible technician, and this change in Western Man’s 
personal ideal has produced changes in his spirit, outlook, and 
aims. ° 

The technician, not ‘the natural philosopher’, whose theories 
the technician translates ifto practice, was the new hero whom 
the WeSt adopted in the later decades^of the seventeenth 
century. Francis Bacon pronounced that 


The real and legitimate goal of the sciences is the endowment 
of human life with new inventions and riches.1 


And Philosophy was defined by Thomas Hobbes as a meatis « 
for attaining technological results: o 


, By philosophy is understood the knowledge acquired by reason- 

ing’. . . to the end to be able to produce, as far as matter and 
humane force permit, such effects as human life requireth.? 

a eG. o 

Sprat, in The History of the Royal Society, points out that the 

Graeco-Roman philosophy never did anything for Technology, 

and he suggests that it was “owing to its unpractical,, esoteric 

1 Bacon, Francis, Novum Organum Partis Secundae Summa, Aphorismus 

i: ‘Meta . . . scientiarum vera et legitima non alia est quam vt dotetur 


vita humana novis inventis et copiis.’ 
2 Leviathan, Part IV, chap. 46. 3 Pp.117-18. a 
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outlook that this Graeco-Roman philosophy foundered in 

storms which a Graeco-Roman "technology survived. He 

cominends the fathers of the Royal Society.for having broken 
away from this supercilious philosophical tradition: 


By turning it [Philosophy] into one of the arts of life, of which men 
may see there is daily need, they [the Koyal Society] have provided 
that it cannot hereafter Le extinguish’d.1 i 
Sprat’s advice to the natural philosopher js that he should take 
off his coat and apply his hands to thc practical arts. 


What greater privilege have men to boast of then this, that they 
have the pow’r of using, directing, changing, or advancing all the 
rest of the creatures? This is the dominion which God has given 
It is impossible for us to 
administer this power aright unless we prefer the light of men of 
Knowledge to be a constant overseer and director of the industry 
and works of those that labour. The benefits are vast that will 
. By this the conceptions of men of 
, which are wont to soar too high, will be made to descend 
egmatick imaginaiions of men of 
ch ori the ground, will be exalted. 
It was said of civil &cvernment by Plato that then the World will 
be best rul’d when either philosophers shall be chosen kings or kings 


shall have philosophical minds, And I will affirm the like of 
Philosophy. It wi i 


This late-seventeenth-century exaltation of Technology over 
Pure Science had: been anticipated, like so much else in the 


seventeenth-ccntury spiritual revolution, by the genius © 
Leonardo da Vinci. 


Mechanics is the paradise of the math 


ematical sciences, because, 
with mechanics, we reach the fruit that 


mathematics can be made tO 


bear.s 
* Sprat, op. cit., p. 119. 2 Ibid., pp. 395-7, 
3 ‘La meccanica è il paradiso delle sciétie P 


si viene al fiutto matematico’—Leonardo da Vinci, in The Literary Wor 
of Leonardo da Vinci, compiled anù edited 

Richter, ond ed. (Oxford 1939, University Press, 2 
No. 1155. : 
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Instrumental, alias mechanical¢ science is most noble and also 
most useful above all the othes sciences, because this one is the means 
by which ,all living bodies that have the power of movement 
perform all their operations.1 4 


At the same time Leonardo pointed out, with characteristic 


vision, that, if Technology were to divorce itself from Pure 
Science, it would become incapable of achieving its own aims. 


Science is the captain and Practice the rank and file... . Pgople 
who fall in love with Practice without Science are like the skipper 
who boards ship without rudder or,compass and who consequently 
never knows where he is going.? ; 


The penetrating point here made by Leonardo seems to 
have been either overlooked or deliberately ignored by his 
seventeenth-century successors; but, for the first 250 years 
after the seventeenth-century exaltation of Technology, the 
Human Spirit’s saving grace of disinterested curiosity 
prevented Western Man’s utilitarianism from blindly frus- 
trating itselfe 7 

Long before Technology was thus openly exalted in the West 
by the Itading spirits of the Western Socicty in the seventeenth 
century and by tkeir forerunner Leonardo da Vinci, a practical 
cultivation of Technology had already borne fruit in many 
different, provinces of Western life. The Western Civilization 
was both Christian and Hellenistic, and Hellenism and Christ- 
ianity, though at variance in so many ways, were of one mind 
in setting no store by Technology. So long, therefore, as 
Western Man remained content to regulate his life by following 
authority, with these two authorities as the only alternatives 
within his cultural horizon, his native bent towards Technology 
was bourid to be submerged and suppressed. The persistence of 
this bent for thirteen centuries in these adverse circumstances 


is impressive evidence of its strength; 4nd this declared itself 


1‘La scientia strumentale over machinale è nobilissima € sopra, tutte 
laltre utilissima, céciosiaché mediante quella tutti li corpi animati,.che 
anno moto, fanno tutte’loro operationi’—ibid., p. 241, No. 1154 

2 ‘La sciétia è il capitano, e la pratica sono 1 soldati. . „œ Quelli che 
s’`inamorā di pratica saza sciétia so come’l nocchiere che ētra nayilio sanza 
timone e bussola, che mai à certezza dove si vada’—ibid., p. 241, Nos. 
1160 and 1161. a pi 


ne 
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ology, after long probation in the servants’ quarters, 
Le ee a plac at honeur among Western Man’s 
activities that corresponded to his hitherto repressed passion for 
it. It is not surprising that, from the close of the seventeenth 
' century onwards, Technology should have gained in the West 
a momentum that had no precedent in the history of any other 
civilization. p 
The Western bent towards Technology had already declared 
itself in the western provinces of the Roman Empire in the 
Western Civilization’s pre-natal age. In Gaul after the Roman 
conquest the extension of agriculture in a thinly populated 
country had evoked the inven 
crude and clumsy though it 


inventor had foreseen and had sought, 


tical breakdown of the Roman Empire in its 
Western provinces, which left thi 
unscathed, did not a 


nthe close of the fourth century and the close 


nth saw-the spread of the water-mill over the West, 
where flowing “water was abundant, from its place of origin 


A re flowing water was comparatively scarce.* 

1See Plinius Secundus, C., Historis Naturalis, 296; 
Palladius, Agricultura, Poor VII, ckap. ii, § 2. a a 
machine, by Nachtweh, is Teproduced in 4 Roman Reformer and Inventor 
(see the following footnote), fig. XII. 

24 Roman Reformer and Inventor, being a new text of the treatise Dé 
Rebus Belligis with a translation and introductio,, by E. A. Thompson 
(Oxford 1952, Clarendon Press). 


3 Thompson, Op. cit., pp. 47-8. The watermill had been in use, but Boy 
yet in common use, in Italy in the first century of the Christian Era (s€ 
Plinius Secundus, C., H'storia Naturalis, Book XVIII, § 97). 


a 
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The number of water-mills in? use in Western Christendom 
continued to increase all through the Middle Ages; and in 
the twelfth century, at the latest, the water-mill was supple- 
mented in the West by the introduction of the windmill. This 
vigorous practical application, in Ultima Thule, of inventions | 
that had been made in the Middle Eastern heart of Civiliza- 
tion’s domain in the Old World was followed up by one native 
Western invention after another. i 

The decisive invention, which opened the way for all the 
rest by producing margin of wealth beyond whatewas 
required for bare subsistence, was the heavy plough with ‘a 
coulter to cut the sod, a mould-board to turn it over, and wheels 
which enabled a more even furrow to be cut and lightened the 
work of the ploughman by relieving him of the task of keeping 
the plough at the proper level.’? This improved plough made it 
possible to cultivate potentially fertile seils whose stiffness 
had defied the rudimentary plough with which the Romans as 
well as their predecessors had been content; and the effective 
new jmplement had been invented, beyond the pale of the 
Roman Empire, in Northern Europe and had been intro- 
duced into the Empire’s former western provinces by their 
fifth-century northern barbarian conquerors. This one inven- 
tion would have heen enough to justify the anonymous fourth- 
century Roman inventor’s dictum that ‘the barbarian peoples 
+ +. are by no means considered strangers to mechanical in- 
ventiveness, where Nature coines to their assistance’? (‘bar- 
barae nationes . . . minime . . . a rerum inventione, naturd opitulante, 
habentur alienae’).4 a 

The next technological invention in the West after the heavy 
plough—next in productivity as well as‘in date—was the 
devising in the tenth century, and the subsequeut improvement 


1 Lilley, S., Men, Machines, and History (London 1948, Cobbett Press), 
PP. 37-8. 

ee P. 42. ah S D cit., p. 107 

3 E. A. Thompson’s translation in Thompson, op. Cit-, P. 17: i 

*In op. iron! 46-7, Thompson points cani aah eigen 
Rebus Bellicis is not the only testimony to the inventiven ow Empire 
in the age in which these were successfully invading the b ee eee a 
Procopius mentions the Sabirian Huns’ invention Sh Re VIII an 
ram (The Wars of Justinian, VIII, xi, 27); Zosimus (aan rovisation of 
3) mentions, as an example, the Goth war-lord Gainas’s imp! 


rafts for crossing the Bosphorus, a > 


o 
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during the next 200 years, of anew harness for donkeys, horses, 
and mules that at «last enabled these draught-animais to put 
theis full power into traction. For not much less than 3,000 
years before that, they had not been able to bring into play 
more than a third, at the most, of their potential traction- 
power because a harness that had been invented for oxen, and 
that effectively brought into play the full traction power of an 
animal of their physique, had been applied unimaginatively to 
all other animals that had subsequently been broken in. In a 
brarch of Technology which was of such vital importance 
before the invention of mechanical traction-power, it was only 
in Western Christendom in its ‘Dark Age’ that the inertia of 
tradition was overcome bya conscious, deliberate, and sustained 
exercise of Reason. What the Western innovators now did was 
to modify the traditional ox-harness experimentally till they 
had adapted it to .the quite un-ox-like structure of a horse’s, 
mule’s, or donkey’s body.2 d 

This early Western application of Reason to the problem of 
traction had a contemporary parallel in the province of 
military equipment. In the eleventh century the West revolu- 
tionized a weapon that had been invented ir, the Later Palaco- 
lithic Age by setting a windlass, instead of the muscles of the 
This device overcame the limits to 
© to the propulsive power, of the 
tto by the limits of the human arm’s 


tween missile Weapons and body armour. 
the invention of the cross- 


7 Sec Lilley, op. cit., pp. 16 and i 
u j: » PP. 39. A fuller arc A nd in 
eon postes ce E; Attelage, le Cheval de Selle, E (Pas 
ao ETRA » text aud illustrations), See especially the text, PP- 


2 For this, see A Study of History, vol. iv, pp. 439-45. 
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designed originally for a foot-soldier and gave only a poor 
defence to a horseman. a A 

The adoption of the Sarmatian ‘cataphract’ cavalryman’s 
body-armour? was an effective reply to the invention of the 
cross-bow; but the rationally experimental Western mind was 
not content to take this superior equipment as it had found it. 
The Western converts to it immediately began to improve 
upon’it by substituting for the traditional round target a kite- 
shaped shield which gave the human body the maximum cover 
. with the greatest eeonomy of surface and weight.2 ‘his, 
however, was only the beginning of a race in the West between 
body-armour and missile weapons which gathered momentum 
from the eleventh century to the fifteenth. As the cross-bow 
was raised to a higher power and was then supplemented by 
the long-bow and by the arquebus,? the hard-pressed Western 
armourer first rationalized the helm, as he had rationalized 
the shield, and then reinforced a suit of chain-mail, which he 
had stretched to cover limbs and head as well as trunk, by 
encasing it in plate that gradually followed the chain-mail in 
extending all over the body. The race then ended ina definitive 
victory of Western ‘Imissile-yeapons over Western body-armour; 
for the steel-cased fifteenth-century gendarme, hoisted on to the 
back of a steel-cased Flemish horse, had arrived at the same 
dead end as the armoured monsters of a pre-human Reptile 

1 We may perhaps hazard the guess that, in eleventh-century France, 
this was still in use in places whose name Sermaises, alias Sermaize, alias 


Salmaise, testifies that their inhabitants were descended from the fifth- 
century Alan Sarmatian settlers in Gaul. 5 p 

2 The kite shape is the rational shape for a shield designed to protec: a 
pear-shaped human body. The round shape would be rational only if the 
human body were apple-shaped, which it is not. If the whole length of the 
body, from shoulders to ankles, is to be covered by a roundshield, the shield 
will have to be prohibitively large and heavy, and about halfits surface will 
be superfluous, as it will project far beyond the body on either side. On 
the other hand, a small light round target, in the style of the tee 
‘hidd in the Sarmatian cataphract’s equipment, will protect, at most, the 

reast and the face. ai Bo . 

3 The simultaneous adoption, in a fourteenth-ceritury Western Giria 
dom, of the long-bow from Wales and of fire-arms from China has a paral ie 
in the simultaneous invention of the clipper ship and the ea p in the | 
nineteenth-century Wesiern World. The gun, like the steams p, was a 
wholly new departure; the long-bow, like the clipper ship, was an attemp 
to obtain the increased efficiency, whicù the new departure promised to 
yield, by the alternative method of perfecting an instrument that was 
ancient and familiar. è = 
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Age of life on Earth. He had"*made himself immobile without 
having succeeded ih making himsélf invulnerable; and in the 
coutse. of the sixteenth and seventeenth centuries he reluctantly 
and dilatorily confessed his defeat by the practical gestures of 
first streamlining his body-armour and finally throwing the 
remnants of it away. s } 
The chef d'oeuvre of Medieval Western Man’s technological 
achievements was the fifteenth-century Western revolution in 
the build and rig of ships. This, too, was'a triumph of the 
rational application of the findings of prolonged experiments 
in which elements derived from many quarters were assembled 
“to create something that was'new. The fifteenth-century Wes- 
tern shipwrights laid under contribution native builds and rigs 
of the Mediterranean seaboard and the Atlantic seaboard of 
Western Europe and equipped this composite vessel with a set 
of native Western Square sails supplemented by lateen sails 
that had been invented in the Indian Osean. The navigators 
furnished this new ship with an Arab astrolabe, a Chinese 
compass, and a fixed rudder that, in the West, had been 
substituted for a traditional steering oar as far back as the 
thirteenth century.2 This new ship was, as we have seen,’ 
the new instrument hy which Western Man won for himself a 
temporary ascendancy over the rest of his fellow-men by 
gaining a mastery over the Ocean. M 
These medieval achievements of Western technology 12" 


technicians, and th 


century Western spiritual revolution. 
ution cannot claim credit for having 


however, to be worn in the trenches by t 
time of the Napoleonic Wars. In som 


chain, centinued until after the First W 
insignia of an officer, 


? See Lilley, op. cit., "Pp. 40-1, 3 In Chapter 11 > Pp. 144-5, above: 
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given the Western Society a ¢echnological bent that had 
declared ‘itself long before stheir day; but they did liberate 
and encourage this bent after it had persisted for thirteen 
centuries in adverse circumstances. 

The seventeenth-century change of social climate in the 
West in Technology’s favour is illustrated in the contrast 
between the careers of two celebrated Western enthusiasts for 
Technology who, were one another’s namesakes. Of the two 
Bacons, Roger was»evidently more richly endowed than Francis 
was with the practical genius in which they both put their 
treasure; but Roger (vivebat A.D. 1214(?)-94) was frustrated 
by the social climate of his age. The suspicion and disapproval. 
which his work aroused in the minds of the authorities of the 
Franciscan Order was not counterbalanced by the patronage 
of Pope Clement IV. Roger Bacon was hindered by dis- 
ciplinary restraints from freely pursuing his researches; and, 
even if he had beenyleft free, he would have found himself 
handicapped by a lack of apparatus and, still more seriously, 
bya dearth of congenial fellow workers in his field. By contrast, 
Francis Bacon, (vivebat A.D. 1 561-1626) won the applause of his 
own generation in°the West and became an inspiration to 
succeeding generations by putting into words the dream of 
Technology that was floating before their minds too. - Yet 
Francis Bacon did not show Roger Bacon’s practical ability, 
and consequently his words did not provide the blue-print for 
the acts which Western technicians were afterwards to perform 
at his instigation. If the two Bacons could have exchanged 
life-times, Francis might have fallen no farther short of practic~l 
achievement in the thirteenth century than he fell in the 
seventeenth, while Roger in the seventeen h century might 
have accomplished practical results that in the thirteenth 
were out of his reach. For, between Roger’s actual lifetime 
and Francis’s, the social, as well as the intellectual, climate of 
the Western World had changed. decisively: in thectechnician s 
favour; and the honour that was paid to Francis Bacon, as a 
prophet of Technocracy’s future, rankled into an idolization 
of his successors when these had made his prophecy come 
true. : k 
Bayle satirizes the accentuation of the cult of Our Eady in 
the Spain of his day in an amusing passage 19 which he imagines 
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the Holy Trinity officially ab&icating in her favour; and this 
seventeenth-century fantasy may: serve a twentieth-century 
historian as an allegory of what Bayle himself and the one 
leading spirits in the West in his age were doing ae y 
and unintentionally. Without waiting for God to abdicate t a 
were proclaiming His deposition; and in thus igre i 
spiritual interregnum they were opening the way for th 
enthronement of a goddess in God’s stead. This goddess whose 
fortune was made by the discredit and odium that had over- 
taken the ancestral god of Western Christendom was not Our 
Lady but was Technology; and this new divinity was effectively 
venthroned in Western hearts although the fathers of the 
seventeenth-century Western spiritual revolution had had no 
wish to replace the deposed god of Christianity by any alter- 
native object of worship. Technology was deified, not by 
Western Man’s deliberate choice, but because Religion, like 
. Nature, abhors a vacuum. Technology: and the Technician 
thus became the Dea Koma and the Divus Caesar of a Late 
Modern Western World. 


Divus Caesar was far from being the role for which the Late 


? ‘Tt is surprising that “Spain should riot yet have produced wee 
confidently claiming to know, by revelation, that God the Father, hav! 


with which He had invested her, tter 
Universe, and that God the Son, believing that He could not find a be 


t, 
example to follow, had concurred in this resolution—with the result that, 
after the Holy Spirit, who alwa 


from whom He proceeds, had given His a 


in the presence of all the Angels; fi 
authentic minute of the Proceedings h; ya, for 
day onwards, God had no longer interfered in anything, but had relie¢ 
several angels to notify on Eart 
Mankind migiit know ‘to whom aud in what style the 
themselves in future i their acts of invocati by 
longer to address themselves to God, since He had declared Himself, 
His own act, to be emeritus and rude donatus, 
selves to the Virgin Mary in the capacity of jute 
queen, but vere to address themselves to her as the sovereign and abso. ‘il 
empress. of all things, It is surprising, I say, that this extravaganza shg a 
still be in the womb of the Future.’ —Bayle, P., Dictionaire, grd ed., 1. 9 
and b, s.v. Agreda, + 


IDOLIZATION S&F THE TECHNICIAN 227 


Modern Western technician Was cast by his seventeenth- 
century patrons. We have sten? that, whert they were deliber- 
ately substituting Technology for Religion as the paramvunt 
interest and pursuit of the Western World, the characteristic 
merits that they found in the contemporary technician, by 
contrast with the contemporary politician and the con- 
temporary theologian, were the technician’s apparent in- 
nocence and, ketter still, his apparent inability to make 
mischief even if tlie temptation were tg seize him. In a tech- 
nician, however, harimlessness is not enough to justify’ his 
existence. We have observed already in this chapter that 
the leading spirits in a seventechth-century Western Worlde 
exalted Technology above Pure Science because of the practical 
benefits that Technology promised to confer on Mankind. 
By the end of the Age of the Western Wars of Religion, Utilitar- 
ianism was in the air. Some Considerations touching the Usefulness 
of Experimental Philosophy was the title of a book of Robert 
Boyle’s which was written in the sixteen-fifties, was sent to 
press in 1660, 1661, and 1663, añd was published in the last 
of these three,years.2_ In The History of the Royal Society, which 
was published in 1667, Sprat observes:9 „ 


2 22 : : 

I rather trust to the inclination of the age itself wherein I write; 

which (if I mistake not) is farr more prepar’d to be perswaded to 
promote such studies then any éther time that has gone before us. 


In another passage of the same work, Sprat avers that, since 
the Restoration, more Acts of Parliament directed to objects of 
practical public utility have been passed already, by the time 
of writing, than in the whole course of the previous history of 
England. Utility was being pursued as an end.in itself; but 
utility is no sooner attained than it Zenerates power, and power 
is no sooner attained than it invites idolization. ae 
The Christian saint, whom»the technician was replacing in 
the role of serving as Western Man’s symboli¢ hero, could not so 
easily be made into an object of idolatrous worship, because 
one of the hallmarks of a saint’s authenticity is that he should 


o 
1 In Chapter 14, pp. 184-7, above. 
2 See the Author’s advertisement. 
the publisher was Hall. 
2 On p, 5. Cp. pp. 152-3. 40n p. 7& ° j 


The place of publication was Oxford; 
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feel and should proclaim that his spiritual achievements are 
due, not to any spiritual prowess ot his own, but to the grace of 
God working through him. When, howeve~, God Himself had 
been deposed, there was no such spiritual impediment to the 
idolization of the technician. Indeed the Christian religion 
had inadvisedly cleared the ground for the deification of 
Technology and the technician in a post-Christian age, though, 
so long as it had been in the ascendant, it had keen unpropitious 
to Technology in virtue of its counsel not to put one’s treasure 
in This World. Like its parent relig‘on ‘Judaism and its sister 
religion Islam, Christianity had taken the traditional divinity 
“out of Non-Human Nature in its zeal for the faith that there 
was no god but God and that Nature was nothing but God’s 
creature. In consequence, when this almighty transcendent 
creator God—the god of Judaism, Christianity, and Islam— 
was deposed in Western Christendom towards the close of the 
seventeenth century of the Christian Era, Nature was no longer 
a competitor with Man in the West for the occupation of God’s 
vacant seat. Emptied, long ago, of her traditional divinity, 
Nature now lay passive and defenceless, waiting to fall a prey tO 
whatever upstart Zevs was going to succeed in usurping the 
vacant throne of Cronos. Nature was the “prize ëf seven- 
teenth-century Man’s self-deification; his establishment of an 
eae over Nature was the sign that he had 
mself into : is de i 
tion of his assumed ai eee a j ree peers. 
vinity by proving himself a past master 1 
Technology—a Greek word which signifies the sleight of hand 
that subjugates Nature to Man. s 
A deified creature could not, however, be substituted for 2 
deposed creator as a compelling object of worship unless 2! 
until the new divinity could be invested with some appearance 
of the omnipotence with which God the Creator had formerly 
been credited; and, in the mirds of the seventeenth-century 
Western advocates bf ‘Technology, the dream of a new age ° 
human innocence was already being chevied by the incom 
patible dream of a new age of human power. ‘To endeav0 
to renew and enlarge the power and empire of Mankind in 


general over the Universe’1 was the programme laid dow? by 


1 Bacon. Francis, Novum Or, i ismus 
: a l rganum, Partis Secund: Aphoris! 
c¥xix, quoted in Chapier 14, p. 184, above, oe 
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Francis Bacon for himself, for hie Western contemporaries, and 
for Manitind at large from his time onwards. 
5 7 a% 
Only let Mankind regain their rights over Nature, assigned to 
them by the gift of God, and obtain that power, whose exercise will 
be governed by right reason and true religion. 
oe 


This vision of Bacon’s grew, in Descartes’ mind, to look like a 
practical possibility: 
3 + 

I perceived it to be possible to arrive at a knowledge highly useful 
in life; and, in place of the speculative philosophy usually taught in, 
the schools, to discover a practical philosophy, by means of which 
—knowing the force and action of fire, water, air, the stars, the 
heavens, and all the other bodies that surround us, as distinctly as we 
know the various crafts of our artisans—we might also apply them 
in the same way to all the uses to which they are adapted, and thus 
make ourselves the lords and possessors of Nature.? 


By thé sixteen-sixties the Western votaries of Technology were 
looking forward to progressive conquests over Nature that 
would go on increasing Man’s power ed infinitum; and these 
audaciots huniin hopes of scaling Otyimpus were frankly 
expressed, in that decade, by two clergymen of the Established 
Church of England. , 


That all arts and professions are capable of maturer improve- 
ments, cannot be doubted by those who know the least of any. 
And that there is an America of secrets, and unknown Perú of 
Nature, whose discovery would richly advance them, is more than 
conjecture, 3 ee. i 3 
_ An'infinit variety of inventions, motions, and operations will 
suceeed imthe place of words, The beautiful bosom of Nature will 
be expos’d to our view: we shall enter into its garden and tast of 
its fruits, and satisfy ourselves with its plenty—instead | of idle 
talking and wandring under its fruitless shadows, as the Peripatetics 

y B i rtis Secundae Summa, Aphorismus 
Sen pene » Nest Ore a ius suum in ove quod & 
ex dotatione divinå competit, et detur ei copia: usum vero recta ratio et 
sana religio gubernabit.’ ° Í a 

2 Descartes, René, Discours de la Méthode, Part vi. 

3 Glanvill, J., The Vanity of Dogmatising (London 1661, Eversdea), p. 178. 
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did in their first institution anë their successors have done ever 
since.1 e 


progress of Technology gathered momentum in the 
ate e Late Modern Age of Western history, these 
seventeenth-century hopes translated themselves into nine- 
teenth-century achievements. Within some 200 years of Sprat’s 
and Glanvill’s day, Man’s power of making Non-Human 
Nature serve human purposes had fulfilled “these prophets 
expsctations by coming to seem limitless. 

This appearance of omnipotence was common to the Late 
‘Modern Western technician: and the Late Greek or Roman 
philosopher; but there was also a significant difference between 
the two conceptions of a human being’s godlike power. The 


Western technician’s omnipotence was conceived of as being 
active and aggress 


defensive: his role was to ac} 


make him invulnerable against the blows of F ate, This differ- 
ence in the posture of the human idol reflected a difference ee 
the experience of the two societies at the stages jn their,histories 
at which a symbolic human figure was deified. A Late Modern 
Western Society felt that it had shaken off ‘Religion and 
Barbarism’ and was making progress that was so substantial, 
so cumulative, so continuous, and so rapidly accelerating that 
1t must assuredly be beyond all danger of being checked, 
arnested, or reversed, By Contrast, a post-Periclean Greek 


Society had felt that it was sliding downhill farther and farther 
from the peak of x past golden age. 


As a Late Modern Weste 


Å e omplete ascendancy. 
1 Sprat, Tho., The 


A f History of the Royal Soc; p Natural 
Knowled e \London 1662, VA oe Soe Zii bos 
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Technology that had first won temperate approval in the West 
as a harthless hobby in whieh a criminal Haman Nature might 
safely be encouraged to indulge was now fervidly admired.as a 
magic key which was going to unlock the door into an Earthly 
Paradise by solving all the problems that, in pre-Newtonian ‘Days 
of Ignorance’, had either baffled Man or been ignored by him. 
In the pineteenth century the West unreservedly recognized 
and gloried in, the vast additions that the technician was 
making to human power by his continuing and accelerating 
discoveries. At this stage of Western history it was taker for 
granted that all additions to human power must be good, 
because it was assumed that, since the close of the seventeenth, 
century, the wheels of Western Civilization had been set on 
lines running forward in an endless progress, and that the 
accelerating train could never come into danger of being 
derailed. In these supposed circumstances, to give more power 
to the locomotive cowld have no other effect than to make the 
train progress faster. The Wars of Religion were now far 
€nough back in the past for their lesson to have been erased 
from the Western Society’s memory. Western statesmanship 
had ceased to reckon with the demonic element in Human 
Nature; for in public Western life—théugh not, of course, in 
Private—this jinn, had been kept battened-down for nearly 
200 years by the date of the publication of The Origin of Species 
im A.D. 1859. The twentieth century, however, has seen the 
Western technician suffer a fall into adversity which has been 
Sensational because it has been unexpected. Since 1945 the 
estern technician has begun to lose his popularity, his s-1f- 
confidence, and the intellectual freedom that is an indispensable 
Condition for success in his work. oe 
Pe this change of moral and intellectual Climate, which 
Be tec a rile since A.D. 1945, was not foreseen, it can 
ack in retrospect to earlier dates and to more than 
one cause, es 


a the late seventeenth century to the early twentieth 
itty one of the safeguards of Late Modern Western experi- 
eat caer had been the postulate that its field of in 
te Sation should be limited to, Non-Human Nature. The 
,Ounding fathers of the Royal ‘Society, for example, had 


™posed this self-denying ordinance on themselves.  » 
Q mite 


o 
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These two subjects, God and the Soul, being onely forborn, in all 
the rest they wander .at their pleasure . . . and in bringing all these 
to the uses of human society.2 
In the seventeenth century, Human Nature was out of bounds 
for Experimental Science, as being within the province of 
Theology. It was only on this condition that Experimental 
Science could obtain tvleration from the then still formidable 
ecclesiastical authorities of the Western World; and it was a 
condition that the experimental scientists and technicians of 
the day were willing to accept. They had vast worlds still to 
conquer in the realm of Non-Human Nature ; and, while they 
felt that the theologians’ way of dealing with Human Nature 
had been intellectually barren and morally and socially 
pernicious, the experimental scientists, at this early stage of 
their intellectual conquests, had no method of theirfown for 
dealing with Human Nature in their own style. In the nine- 
teenth century, however, Western Scienc> began to extend its 
conquests from the non-human to the human province of 
Nature. It began to discover how to deal with Human Nature 
by the methods that had proved successful in the investigation 
of Non-Human Natw:e. Human branches of Science now 
began to be added td the classical non-human. branches: first 
Political Economy, using data provided ‘by the Industrial 
Revolution; then Anthropology, using data provided by the 
West’s encounters with primitive societies; then Sociology» 
applying the standpoint and methods of Anthropology to the 
Western Society itself; and then, after A.D. 1914, Psychology, 


meee data provided by cases of shell-shock in the First World 
ar. 


This eventual invasion of the province of Human Nature by 
Western experimental scien 
Late Modern attitude 
upon Human Nature 


concentrated on Non- 


free investigation of H 
dead letter, the rise o 


1 Sprat, Tho., The History of the R l Soci ing 4 
atural Ky swledge ora bbs Martyn) ; eA a Mi 4 
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Western minds off from this fow open field of inquiry by 


creating the illusion that Human Nature presented no serious 
problems. alt was assumed that, in human affairs, progness*was 
taking place and would continue to take place automatically; 
and the uncritical acceptance of this unverified doctrine about 
Human Nature left little orenothing here to discuss. But, when 
Science bsgan to deal with the spiritual as well as with the 
non-spiritual universe, the prestige that Science now enjoyed 
redirected the public’s interest and attention to each successive 
allotment in the Spirftuah Universe that Science chose to stake 
Out for itself. And so, under the patronage of Science, one 
Portion of the Spiritual Universe ‘after another began to loom® 
Up again in the Western Weltanschauung side by side with the 
on-Spiritual Universe. 

Soon as the Spiritual Universe thus came to be displayed 
through Science’s lens instead of Théology’s, Western minds 
showed themselves réady to take on trust from Science the 
existence and importance of spiritual problems. Minds that 
Were closed to the conviction of Sin were open to the investiga- 
tion Of psychic complexes, lesions, traumas. But, while the 
Positive discoveries of Science in the human field were as 
impressive as any of those in the non-human field, the negative 

Scovery of the depth of human ignorance about Human 
ature was more impressive, still—above all in the ficld of 
Psychology, Thus Western science, at this stage in its Odyssey, 
egan to re-instil into Western minds and hearts some of that 
Sense of the Mmysteriousness of the Universe which it had done so 
es to banish at the earlier stage at which it had stepped into 
€ place that Theology had previously occupied. This was the 
Woeground to the discovery and application, ir the Second 
orld War 


energy, T, ofa technique for releasing and discharging atomic 


i The release of atomic energy, by Western technology in A.D. 
945 has had three effects on the Western ‘téchnician’s position. 
ae having been undeservedly idolized, for a quarter of a 
a cae as the good genius of Mankind, heRhas now 
i denly found himself undeservedly execrated as an evil 
mae who has released from his boitle a jinn that may 
th, aps destroy human life on Earth. This arbitrary change in 
© technician’s outward fortunes is a severe ordeal, but his 
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loss of popularity has not hit hiin so hard as his loss of confidence 
in himself. Till 1945 he believed, without a doubt, that the 
results.of his work were wholly beneficent. Since 1945 he has 
begun to wonder whether his professional success may not have 
been a social and a moral disaster. He has realized that the 
power that he has been capturing from Nature, and bestowing 
on Mankind, is, in itself, a neutral force, which can be used at 
will for evil as well as for good. He now sees his latest invention 
being used to give an impetus to morally evil’actions by putting 
inté them an unprecedentedly powerful charge of material 
energy. He finds himself wondering whether he may now have 
“placed in human hands the power to destroy the Human 
Race. 

At the same moment the technician has lost the intellectual 
freedom which he enjoyed for the 250 years ending in the year 
1945. The intellectual-atmosphere in which a Late Modern 
Western technology won its sensational. successes was one of 
complete freedom for scientific discussion by private in- 
vestigators, without any ecilesiastical or political censorship; 
control, or veto. This freedom was lost in an instant when 
Western technology entered the. field of atomic physics; for this 
new departure enslaved the technician in ,several, different 
ways at once. The material apparatus new required was 50 
costly that it was beyond the means of private individuals oF 


institutions; it could be financed only by governments; and 


these governments insisted on concealing the resulting dis- 
coveries behind the iron curtain which, from time immemorial, 
every government has always pulled down over the ‘knavish 
tricks’ that governments play on one another. The govern- 
ments claimed thus right because the discoveries had been made 
with their resources, and-could not have been made without 
them; they exercised the right because the military power 
generated by these new discoveries was so enormous that they 
Sane not Ering theraselves to share it with potential enemies- 
cee aa looks upon all other governments as being its 
‘its allies AEA Seg the ne “ eer ne Sp a ao 
would have become th A a eee 
Peed ‘come the common property of all governments 1 
Scoveries had been publicly discussed in accordance 


1 b . 
‘These plain-spoken words will be found in the British National Anthem. 
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with the principle of the freedofn of scientific inquiry that had 
been in vogue in the Western World sitfce the close of the 
seventeenth century. „© i 
What are going to be the ulterior effects of this sudden 
reversal in the Western Technician’s fortunes? In AD. 1956 
several possibilities suggested themselves. It looked as if the 
restriction of freedom for scientific discussion in the atomic 
field, in the ipterests of military security, might slow the 
advance of atomié science down. It was to be hoped that the 
use of atomic energ? might be gradually diverted from’ de- 
structive to constructive purposes. But, whatever might be the 
future application of atomic science, it looked as if Experimentai 
Science and Technology in general might now become less 
attractive pursuits than they had been recently for the ablest 
minds and the most conscientious spirits. Scientists and 
technicians would now find themselves hatnpered profession- 
ally by political conttols which would not be quickly relaxed, 
even if the international situation improved; and, besides, they 
might come to feel that the production of fresh, and still more 
potent, lethabweapons for employment by governments against 
ankind was an anti-social activity, eyen if the governments 
assured them that these weapons wereounlikely to be used. 
... Second consideration might influence not only thé tech- 
nicians but their fellow human beings. Indeed, among the 
public in a Westernizing World in the later decades of the 
twentieth century, there might be a revulsion of feeling against 
clence and Technology like the revulsion against Religion in 
the later decades of the seventeenth century. Once agaifi, a 
mental activity by which the public had been continuously 
Obsessed over a period of many generations might be repudiated 
by its former devotees because it had become known, by its 
wuts, to“be a shocking vent for Original Sin and a serious 
Seat to Man’s welfare and perhaps even to his existence. If 
oltaire were to cast himself fôr an avatar in the twentieth 
century, perhaps his war-cry, this time, would be: ‘La technique, 
voilà lennemi! Ecrasez Vinféme? A 
eae the World is going to withdraw its treasure from Techi 
life. S e om the Experimenta]. Science that is Technology’s 
KS pee > in what field is this liquid spiritual capital going 
reinvested ? Perhaps the recent opening-up of the 
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human sciences may give us a člue. If the non-human sciences 
now lose their temporary freedom of investigation and con- 
sequently fall again under an eclipse, perhaps there will be a 
concentration of interest and energy on the human sciences. 
And then, when” Man’s mind has reached the limits of the 
scientific study of human affairs. perhaps this chastening 
intellectual experience may Te-open an avenue leading to 
Religion along a new line of approach which, if humbler, will 
be spiritually more promising. : 


` 1 


——s 


e o 18 s’ 


THE RELIGIOUS OUTLOOK IN A 
TWENTIETH-CENTURY WORLD 


In the last two chapters we have been looking at some of the 
idols that, in a Late Modern Western World, have been taking 
the place of Westérn Man’s discarded ancestral religion, 

hristianity; and our attention has been caught by three idols 
in particular; Nationalism, Oecumenicalism, and the Tech- 
nician. We have observed that two of these three idols—the 
Technician and Nationalism—seem now to be falling. On 


the other hand, there seems to be a future for an oecumenical 
State, z ‘ 


In contrast to a 
must be to defend it against other parochial states and to 


were ever to enter into an oecumenical state ona 
tld-wide scale, this political institution would be 
ringing to the whole of the Human Race, this time, the boon 
that had cen brought to fractions of it, at other times, by 
States that had been oecumenical iri function and feeling without 
aving embraced the entire habitable and traversable surface 
of the planet. The boon would be security; and the price of 
Security is a Sacrifice of freedom? A world-wide readiness, in a 
: aagerous age, to buy security at the cost of freedom would be 
ir state of mind expressed, in a literally world-wide welfare 
ae if this were ever to be achieved, _ 8 
a na esternizing World mid-way through the twentieth 
tury of the Christian Era, there were at least three demands 


~~ a0 of. them Strong, persistent, and wide-spread—tha: were 
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militating against freedom anu in favour of regulation and 
regimentation. There was a demanii for security, a demand for 
social justice, and a demand for a higher material standard of 
living. 

The threat to freedom in the name of security came to our 
attention at the end of the preceding chapter, when we were 
considering the adversity into which the technician bad fallen 
since the advent of the Atomic Age in A.D. 1945. But the ban 
upon freedom of discussion to which the atomic technician and 
expérimental scientific researcher were now being subjected by 
governments was, of course, only one among a number of 
restrictions on freedom that the demand for security was 
exacting. Statesmanship might perhaps succeed in reducing tO 
vanishing-point the danger of a world war fought with atomic 
weapons, and the vast enhancement of Man’s material power 
through atomic science “might be applied eventually, not to 
armaments, but to constructive civil puiposes making for a 
increase in human welfare. But, even then, the sheer potency 
of Mankind’s new equipment would make a stringent public 
control and regulation of the use of it still necessary, even } 
and when it was no Jonger being «used for the deliberately 
destructive purpose of atomic warfare. Already, more than 4 
hundred years back, public safety-regulaticns to govern the 
Operation of power-driven machinery had been found necessary 
when the mechanical power at Man’s command was st 
merely the relatively puny force of steam. It was therefore 
Probable that the need for safety-regulations would not be 
elittiinated if atomic power were to be applied exclusively t° 
pacific and beneficent uses. So far from that, the stringency 9 
the necessary, safety-regulations would be likely to increase 
part passu with the increase in Man’s command over Physic 
Amy mid-way through the twentieth century, Man 

Ri still to be conquering Nature at an accelerating pace: 
uBio dl he abiding ned replete Ù 
“Sin a power in the interests of security was ee 
as nana > on the roads of a world in which the faci ; 

eee on were becoming more and more importan 

ANR Sa ard indeed for the maintenance, of Sodan 

RA oni orced rules of the road were becoming bot 

€ and more severe as the increase in the speed, 
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mass, and momentum of power®driven vehicles was increasing 
the seriousness of the effects of accidents.” No such measures 
had been yequired jn the past, when the swiftest vehicles or the 
road had been stage-coaches and the most ponderous had been 


carriers’ carts. In that antediluvian age, the problem of ' 


traffic had not been how tg avoid accidents; for these had not 
been dangerous when the typical accident was a collision 
between a donkey-cart and a wheelbarrow. The problem in 
the pre-mechanical age had been how to transport a large 
enough volume of geods,at a high enough speed. The virtual 
solution of this problem through mechanization had now given 
tise to the problem of accidents? and accidents could not be 
avoided without regimentation. 
Moreover, security against physical damage or destruction 
the factories and on the roads was not the only kind of 
Security that would still be required ia a scientifically efficient 
Society that had sueceeded in abolishing Man’s traditional 
r of W: ar, There were, for example, the demands for 
curity against incapacitation both by sickness, during the 
ee of working life, and by old age after the date of retire- 
= ee he prolongation of the average expectation of life by 
aap me ely nsuccessful application ‘of preventive medicine 
and th Some both the individual’s need for an old age pension 
Roald Š urden of this charge upon Society; and the problem 
ae solved except by compulsory public insurance 
Bean y levies on employees, employers, ‘self-employed 
grading Ba tax-payers, A high rate of taxation, and a steep 
Renin: the rate as between incomes of different sizes, were 
twentieth-c, any case by the demand for social justice. In a 
met, not century Westernizing World, this demand was being 
renners by a reduction of tke difference between rates of 
provision Sa paid to individual earners, but by the public 
AS social services financed by a graduated tax. 
only two ents for insurance against sickness and-old age were 
Provided os ofa number of social services that were’now being 
public Beis a compulsory redistribution of private incomes by 
creasing r ee and the reverse side of this policy was an iñ- 
dates uction of the quota of an individual’s earnings that 
colle t freè to spend or invest as he chose after'the tax 
Stor had made his levy. > 
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These restrictions on freedofn that were the price of eony 
and of social justice were considerable. Yet they were not 53 
farsceaching as the restrictions that seemed likely to be re K 
by the vocal demand for a rise in the material standar e 
living, and by the still more exigent tacit demand that i 
standard should at any rate not bg allowed to a R 
level which, in A.D. 1956, was barely above the starvation aa 
for perhaps three-quarters of the living generation of m 
Supposing that the threat of a third world`war had receded, 


€ success of preventive 
In Britain, preventive 
gun to produce this effect in the ae 
forties; and, in consequence, the population of Britain E 
nearly quadrupled within the next ryo years, before the 
Prospect of a return to equilibrium had been opened up, m 
the eighteen-eighties, by the beginnings of ajfall in the birth- 
rate. 

This episode of English social hiss 
length of the time-] 


death-rate. On the other hand, the change in social habits that 
is required if there ig to be 


cannot easily 
ait. The time- 


Britdin was able to maintain this rising Population at 4 
rising stendard of living, because, withi 


n less than a quarter 0 
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a century after the improvemént of public health in Britain 
had begun to make itself felt in a rise*in the population, 
Britain injtiated the Industrial Revolution and thereby «won 
for herself, for a century, as her reward for having been first in 
the field, the remunerative role of serving as ‘the workshop 
of the World’. No other cquntry in the World thereafter could 
tide over the same time-lag by even temporarily winning for 
itself’the same industrial monopoly, Yet Britain had been 
merely the first’ of a series of countries whose population was 
going to increase ate approximately the same rate in conse- 
quence of the same time-lag between a fall in the death-rate 
and an eventual countervailing fail in the birth-rate. In China 
too the population had begun to rise in the eighteenth century 
as a consequence, there, of the law and order established by the 
Manchu imperial régime, working together with the introduc- 
tion of new food crops from the Amezicas. *In India, the law 
and order established» by the British raj, working together with 
the extension of irrigation and the improvement in means of 
communication, had brought about a comparable increase of 
Population in,the nineteenth century. The Indian and Chinese 
figures dwarfed the British figures in their scale; and, in the 
twentieth century, the growth of population from the same 
Causes was comingsto be world-wide. i 

It could hardly be hoped that the change of social habits, 
necessary, for stabilizing the World’s population through a 
voluntary reduction of the birth-rate, could be achieved before 
the increase in the World’s population would reach the limit 
of the numbers that could be fed, even if the World’s {00d 
Production were to have been raised to the highest degree that 
could be attained by the systematic application of science. In 
that event, Malthus’s forecast wouid have been wrong only in 
antedatinz the crisisyby a mere 150 years or thereabouts, and 

€ inevitable consequence would be a further restriction of 
‘reedom—and this time in a feld ine Which governmental 
Interference had been almost unheard-of Hitherto. 

The Tegulation of the movement of population by means of 
artificial restrictions ‘is not, of course, in itself a new thing in 
human affairs, At many times and places; population has been 
Tegulated by divers expedients. But, when and where’this has 

een done, it has been done almost entirely by the free choice 
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of husbands and wives (or at any rate of husbands), acting at 
their own private discretion as a law unto themselves. The inner 
sanctum, of family life is a domain into which, im the past; 
governments have been chary of intruding. The Lycurgean 
régime at Sparta was exceptional in claiming and exercising 
the right for a government to refuse ¢o let a baby live, whatever 
its parents’ wishes might be. But, in a world whose population 
had reached the limit of the numbers that the face of the planet 
could feed, an oecumenical welfare state would be bound to 
také responsibility for providing every living person with a 
minimum food ration, and consequently be bound to assume 
the Lycurgean prerogative of limiting the number of living 
mouths. f 

If, in this world crisis, parents failed to accept, of their own 
accord, the revolutionary idea that the World had a right to 
have a say about“the number of children that they were to 


bring into it, then the public authoritits would find them- 
selves constrained to i 


the coercive powers 
subjects. This 
only alternativ 
freed from Pe 
barbatous work that, in the 


we may guess that, if and 
be faced, it would seem 
restrict the freedom of indivi 
timate of all hitherto private affairs, 

These considerations made it look 


multiplying and were 
zing World that was 
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manifestly moving towards soctal uniformity, these encroach- 
ments ox the former preserves of individual freedom were taking 
place, at divers rates and to divers degrees, in all countries, 
and, not only in those that were now under Commûnist or 
semi-socialist régimes. The same tendency could also be dis- 
cerned in the United States, and here it was particularly im- 
pressive. For, of all countries in the world of the day, the 
United States was the one in which the material standard of 
living was the*highest, and in which the demands for social 
justice and for security had been mét the most adequately 
already. The increase in regulation and regimentation in the 
United States was thus ‘an acid, test? of their increase in the 
World as a whole. On this ¢ést, it looked as if the field for 
freedom, which had seemed almost boundless in a nineteenth- 
century Western Society, was likely, in a twentieth-century 
Westernizing World, to be not only severely limited but 
drastically curtailed., f 

„In a world in which Freedom was thus being driven from 
pillar to post, what was the sphere of life in which she was going 
to find asylum? The question presented itself because Man 
cannot live without a minimum of freedom, any more than he 
can live without a minimum of security, justice, and food. 
There seems to bç in human nature an ‘intractable vein—akin 
to the temperament of Man’s yoke-fellows the camel, mule, and 
goat—which insists on being allowed a modicum of freedom 
and which knows how to impose its will when it is goaded 
beyond endurance. This hard core of obstinacy in Man has 
been the bané of tyrants. Even the most long-suffering peoples 
revolt at some point, as is witnessed by the record of revolutions 
in Russia and in China ; and even the most efficiently despotic 
governments have found it impossible to suppĉess freedom in 
alkspheves simultaneously. Despots who have recklessly sat on 
the safety valve have usually been blown sky-high sooner or 
later; and the frequency of this mishap-has.taught the more 
prudent practitioners of the hazardous art to leave some vent 
open for their subjects. 

Naturally the despots look for this vent in some activity that 
does not appear to them to affect whatever may þe their own 
Paramount concern. In seventeeath-century Western.Christen- 
dom, for example, where the paramount concern of despots was 
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Religion, they were willing, 2s we have seen, to allow their 
subjects the apparently harmless: vent of applying experi- 
mental science to Technology. In the twentieth century, when 
a scientific technology had placed edged tools in Man’s hands, 
and when the paramount concern of governments was security, 
the technician was being deprived by governments of the 
freedom that had beep granted to him by these governments’ 
seventeenth-century predecessors. Security against War, 
against accidents, and against want was an objective that could 


spheres of political, economic, and perhaps eventually even 
domestic life. In A.D. 1956 the surviving parochial governments 


No empire-had ever, been literal 
had not been a practical Possibilit 
distance’ had been achieved by 


ly world-wide so far. This 


» € 1 In Chapter 14, PP. 184-7, above, 
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in which world-government, is the literal sense, had now 
become tgchnically possible., For both the swbject’s demand for 
freedom, and the government’s policy in dealing with this 
demand, Were matters, not of physical geography, but of 
human nature; and, in this psychological and political con- 
text, an empire that was felt to be all-embracing—in the sense of 
embracing all lands in which its subjects could feel themselves 
at home—Was as effectively oecumenical as if it had literally 
had no frontiers? It was oecumenical in the subjective sense of 
there being nowhere, else in the Wotld where its subjects 
could find a tolerable asylum if life were to become intolerable 
under this régime; and this subjective sense was the sense in, 
which the Roman Empire was-iegitimately equated with ‘the 
Inhabited World’, and the Chinese Empire with ‘All that is 
under Heaven’. In a society composed of parochial states with 
a common civilization, an Athenian who found life intolerable 
at Athens could move, to Thurii or Miletus or any one of a 
number of other Hellenic city-states without exiling himself. 
from the Hellenic Civilization that was his native social 
clement. On the other hand, a subject of the Roman Empire ` 
who found life intolerable under this oecumenical Hellenic 
regime could not emigrate tə the Paréhian Empire without 
expatriating himself psychologically as well as politically., ° 
This means that even a less than literally world-wide 
ecumenical empire differs from any parochial state in the 
nature of the psychological pressure that it exerts. If it makes 
itself intolerable to its subjects, an oecumenical empire is apt 
to breed in theth a much more acute claustrophobia than they 
would have felt in a state which they could have left without 
having to lose their cultural heritage as the price of changing 
their domicile, Such acute claustrophobia is ‘an explosive 
force; ane prudent oecumenical governments have generally 
cen anxious not to let the pressure of this force accumulate to a 
dangerous degree. Their general policy has been to leave open 
to their subjects some vent for freedom, under their own 
regime, that would save the subjects from having to make the 
excruciating choice ketween intolerable conditions at homie 
and likewise intolerable conditions in exile. The vent? which 
Oecumenical governments have usually found the least ob- 
Jectionable has been some measure of freedom in the, field of 
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spiritual life, as is witnessed: by the fact that a Saps $ 
oecumenical empires have allowed themselves to b: use: E 
mission-fields by higher religions. The Achaemenian ae 
for example, served as a mission-field for ‘aad = 
for Judaism; the Maurya Empire for Hinayana po a A 
the Kushan Empire and the Han Empire for Mahay aa 
Buddhism; the Roman Empire for Isis-worship, Cybe i 
worship, the cult of Juppiter Dolichenus, Mithraisn, ane 
Christianity; the Gupta Empire for post-Budchaic Hinduism; 
the. Arab Caliphate for Islam. 3 

A striking common feature that comes to light, when these 
instances are surveyed syncotically, is the comparative for- 
bearance towards alien, and in some cases aggressive, non- 
official religions that was shown by oecumenical governments 
whose general temper was suspicious and their general policy 
repressive. In the policies of the pre-Christian Roman Empire 
towards Christianity, and of the Han, Empire’s avatar, the 
T’ang Empire, towards the Mahayana, the remarkable feature 
is, not the imperial government’s occasional resort to persecu- 
tion, but its usual tolerance, de facto, of a non-official renee 
that was not only distasteful to it but was Officially prosorikn 
by it. Conversely, it is not surprising that Hinduism sae 
havelourished under the Gupta Empire, and Islam under t i 
Arab Caliphate, since, in these two cases, the successfu 
religion was professed and patronized by the imperial govern- 


ment. What is surprising in these two cases is the fact that the 
Hindu-minded Gu 


tioned, in the Qur’an, in 
A rather surprisingly 
has, in fact, been & consp 
empires, and the wisdom 
‘Ly the disasters that have 
"it, The Mughal Muslim r 
zib’s daparture from a po. 
been taken over by the 
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rulers in India. The Roman*Empire, after Constantine’s 
adoption/f Catholic Christianity as the imperial government’s 
official religion, brqught crippling eventual losses upon itself 
wher: Theodosius I abandoned Constantine’s prudent policy of 
toleration for all faiths and replaced this by a militant policy of 
persecuting all varieties of,religion except the now officially 
established_one. v 

The suppression of Paganism, which was started by Theo- 
dosius I and was éompleted by Justinian I, might, it is true, 
appear to have been4justified by success. By Justinian’s cay, 
a Romania which, by then, had become predominantly 
Christian had, in the process, *yecome partly alien to are 
obstinate residual minority of waconverted Hellenes. Yet seven 
discharged professors of Hellenic philosophy, who sought and 
found asylum in the Persian Empire after Justinian’s closure of 
the University of Athens in A.D. 529, discovered by experiment 
that the air of an ex-Hellenic oecumenical empire in which 
they were now forbidden to teach was still the only air that- 
they could breathe. The atmosphere of a Zoroastrian Iran, 
proved to be so much more uncongenial to them than the 
atmosphere of a Christian, Romania that they soon became 
desperately homesick for the Christe&dom in which their 
religion was being» stamped out. Their recovery, under the 
Persian Emperor’s aegis, of their freedom to teach was no 
consolation in a social milieu in which their Hellenic philo- 
sophy had no public. 

Their exile was indeed a more forlorn one than that of the 
Nestorian Christians, who had found asylum in the séme 
Persian Empire 100 years before them. The Nestorian Christian 
refugees from the Syriac-speaking provinces of the Roman 
Empire had been able to strike new roots on the Persian side 
of thé frontier among an indigenous Syriac-speaking Christian 
population there whom they sogn succeeded in winning over to 
their own interpretation of the Christian faith. *Tltere were no 
Greek-speaking students of Hellenic philosophy still surviving 
in the Persian dominions to welcome the seven refugee Hellenic 
professors a century later. So the professors capitulated anu 
petitioned for repatriation; and their pretector the Emperor 
Chosroes showed understanding for their plight, and magnan- 
mity in coming to their rescue once again. So far from taking 
R 
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offence at the Hellenic exiles' inability to strike root in his 
Iranian World, Chésroes chivalrously wrote into a peèce treaty 
that he was negotiating with Justinian an article stipulating 
that the seven pagan academic refugees should not only be 
allowed to return home to Romania but should be exempted 
there from the operation of Justinian’s anti-pagan penal laws. 
When the Nestorians had been driven beyond the bounds of 
Romania and when the Hellene exiles had sued for permission 
to return on terms that condemned their Hellenic paganism to 
die with* them, 
appear to have been vindicated. Yet already, in Justinian’s 
day, this policy was being defeated by a mass-secession of the 
Roman Empire’s Coptic-speaking, Syriac-speaking, and Arm- 
enian-speaking subjects from the Imperial (‘Melchite’) Catholic 
he Monophysites were not a 
ed like the Nestorians or be . 
hey were in a decisive majority 
from Upper Egypt to the head- 
uphrates. They could neither be 
but they could revolt against the 
they had already révolted against the 
sdon as an’ opportunity. presented itself. 
when the Muslim Arabs invaded the 


death; and the disaff 


: : » and now not merely de facto but 
de jure, when, after his conversion, he had lined this ban 08 
imposing a ban dn Paganism. In a 
; 7 gious policy, Constantine was not merely 
pete faithful to the spirit of a pre-Christian Roman régime; 
he was taking a line that has been characteristic of oecumenic@ 
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empires as a class. Theodositis’s ban on Paganism, like 
Diocletiay?s ban on Christianity, was an aberration that 
led to a disaster. These historical precedents suggest that, if 
a twentieth-century Westernizing World, in its turn, were to 
purchase security at the price of submitting to the political 
and economic bondage of some kind of oecumenical govern- 
ment, Religion would be the field, once again, in which human 
beings’would seek the freedom without which they cannot live, 
and also, once again, the field in which the public authorities 
would be the least chary of leaving open the necessarfevente 

In a regimented wor'd the realm of the spirit may be 
freedom’s citadel. But spiritual freedom cannot be achievede 
solely by the action of the Stace. What the State can do to 
provide for freedom is, no doubt, indispensable when the state 
has an oecumenical range; but, at the same time, this necessary 
action on the State’s part is, and can be, only negative. The 
State can and should refrain from either penalizing or favouring 
any religion that is professed by any of its subjects, and it also. 
can and should ‘hold the ring’ in the sense of restraining its 
subjects from combating one another’s religions by the use of — 
any means except non-violent missionary activities. But this 
necessary Pegatixe action on the State’¢ part is not enough to 
make spiritual freedom a reality; for to be real it must also be 
alive in the hearts of the people themselves. True spiritual free- 
dom Is attained when each member of Society has learnt to 
reconcile a sincere conviction of the truth of his own religious 
beliefs and the rightness of his own religious practices with a 
voluntary toleration of the different beliefs and practices ofthis 
neighbours. A toleration that is genuinely voluntary is the only 
kind that has any virtue in it; but the degree of the virtue 
depends on the motive, and the <notives for toleration are 
various. They can be lower or higher, negative or positive. 

The lowest negative motive for toleration is a belief that 
Religion is of no practical importance, and thattherefore it 
does not matter what religion our neighbours profess. The next 
lowest negative motive is a belief that Religion is an illusion, 
and that therefore it ig idle to inquire whether this or that form. 
of Religion is true or false or right or wrong. The next lowest 
negative motive is a prudential one arising from the observa- 
tion that a resort to force is apt to provoke a resistance which 
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may recoil upon the aggressor. However telling e A 
unprovoked first blow promises to-be, I cannot be sure t n ne 
knock-out blow will not be received by me from the neig ie 
whom I have made my implacable enemy by wantonly asan 
ing him. The next lowest negative motive arises mae i 
observation that religious conflict is a public nuisance w. Fe 
easily becomes a public danger. It is therefore better for a 
cordant religious sects to resign themselyes to living an 
letting live, without breaking the peace by'trying to eliminate 
ons another. loa 
These negative motives for toleration would appear to have 

-been the prevalent motives.in the Western World when it 
opted for toleration in reactiom2gainst the evils of the Catholic- 
Protestant wars of religion; and our current Western a 
perience is now showing us that toleration inspired by S 
negative motives.is Precarious. So long as we are not move 
by any higher and more positive motiver than these, there is nO 
guarantee that intolerance will not raise its head again. If it 
does not reappear in Religion itself, it may make its appearance 
in some psychological substitute for Religion in.the shape of 2 
secular ‘ideology’ such as Nationalism, ‘Fascism, or f Com- 
munism. Happily, higher and inore positive motives did also 
enter-into the seventeenth-century Western spiritual revolu- 

i € the motives that we need to confirm an 
strengthen in our own hearts today. 


The fundamental Positive motive for toleration is a recogni- 
tion of the truth that reli 


another human soul and God. 
to cemmune with God in God’s and Ta 
soul’s way; and the particular way concerns noné but’Go 


and the particular soul in question. No other human being 
has a right *o intervene by the use of any means except non- 


Violent missionaryaction, And Violence in this field is not only 
sinful; it is futile; for religi 


There is no such thing a 
through a genuinely spo: 
wv 
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people’s convictions will differ, “because Absolute Reality is a 
mystery Jf which no more than a fraction” has ever yet been 
penetratedgby—or heen revealed to—any human mind, “The 
heart of so great a mystery cannot ever be reached by following 
one road only.’ 1 However strong and confident may be my 
conviction that my own approach to the mysteryis a right one, I 
ought to be aware that my field of spiritual vision is so narrow 
that I cannot know that there is no virtue in other approaches. 
In theistic terms this is to say that I cannot know that other 
people’s visions may®notealso be revelations from God—and 
these perhaps fuller and more illuminating revelations than the 
one that I believe that I myself buve received from Him. a 
Moreover, the fact that I dnd my neighbour are following 
different roads is something that divides us much less than we 
are drawn together by the other fact that, in following our 
different roads, we are both trying*to approach the same 
mystery. All human beings who are seeking to approach the 
mystery in order to direct their lives in accordance with the 
nature and spirit of Absolute Reality or, in theistic terms, with. 
the will of God—all these fellow-seekers are engaged in an 
identical quest, They should recognize that they are spiritually 
brethren and should feel towards one nother, and treat one 


another, as such. Toleration does not become perfect until it 
has been transfigured into love. 
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THE SEVENTEENTH-CENTURY REACTION IN THE 
WEST AGAINST RELIGIOUS INTOLERANCE 


The Pertinence of Seventeenth-century Motives in the Twentieth Century 


The Late Modern Western practice of toleration seemed, in 
A.D. 1956, to be in serious danger of being brought to an end by 
a resurgence of fanaticism. This time*the causes that were 
evoking this familiar evil spirit were not the onflicting varieties 
of Western Christianity in whose rival names the sixteenth- 
Century and seventeenth-century Western wars of religion had 
been fought. They were secular ‘ideologits’, such as National- 
ism, Fascism, and Communism. Yet in these professedly 
1 Quintus Aurelius Symmachus, in a controversy with Saint Ambrose. , 
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new-fangled faiths the fanatical vein in the traditional T 
of Judaism and Christianity, as well as some of the priorina 
motifs of a traditional Jewish and Christian mythe cen Tan 
clearly’ discernible and easily traceable to their = ee 
origins. In fact, a spirit that had been suppressed in a 
Christendom at the close of the seventeenth century 


‘era of toleration that was now i t ical 
everlasting. Some of these motives are on record in classi 

works ofseventcenth- 
They come to light i 


: : @ am 
erranged in the ordcr’in which the motives themselves ha 


‘ š F ight 
the negative motives in our catalogue eer 
prove difficult to document from seventeenth-century Wee 

the seventeenth-century advocates of toler 


were sincere professors of Christianity. They 
were moved to plead for toleratj 


d of their day, the contempora 
climate of Western feeling and opinion was stil] such as to ma 
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A Resort to Force is apt to provoke®a Resistance which may recoil upon 
the Aggressor s f 


The establishment, of this one thing [toleration] would take away 
all ground of complaints and tumults upon account of conscience; 
and, these causes of discontents and animosities being once removed, 
there would remain nothing in these assemblies [vulgarly called, 
and perhaps having sometimes been, conventicles and nurseries of 
factions and seditions] that were not more peaceable and less apt to 
produce disturbange of state than in any other meetings what- 
soever. .., c 

: . . . s $ ._ @. 

If men enter into s&ditidus conspiracies, it is not religion inspires 
them to it in their meetings, but their sufferings and oppressions 
that make them willing to ease themselves, Just and moderate 
governments are everywhere quiet, everywhere safe; but oppression. 
raises ferments and makes men struggle to cast off an uneasy and 
tyrannical yoke. ... There is only one thing which gathers people 
into seditious commotions, and that is eppression. . . . 

It is not the diversity, of opinions (which cannot be avoided), but 
the refusal of toleration to those that are of different opinion (which 
might have been granted), that has.produced all the bustles and wars 
that Nave been in the Christian World upon account of Keligion? 
The heads and leaders of the Church, moved" by avarice and 
insatiable desire of domitiion, making use of the immoderate 
ambitionsof magistrates and the credulous superstition of the giddy 
multitude, have intensed and animated them against those that 
dissent from themselves, by preaching unto them, contrary to the 
laws of the Gospel and to the precepts of charity, that schismatics 
and heretics are to be outed of their Possessions and destroyed. ... 
That magistrates should thus suffer these incendiaries and dis- 
turbers of the Public peace might justly be wondered at if it did not 
appear that they have been invited by them unto a participation of 
the spoil.1 

It cannot be denied that the fear of the death pertalty has a great 
effect in silencing people who might have doubts to put forward 
against the dominant religion, and also great effects in maintainingan 
ecclesiastical unity in externals;.but any dogma that sanctions this 
Practice will be condemning itsel to what happens with bombs, 
mines, and other infernal machines employedein war. The people 
wao are the first to use these gain great advantages from them, and, 
So long as they have tite upper hand, they are in clover; but, when 
they lose the ascendancy, they are hoist with their owa petard.2 

1 Locke, J ohn, A Letter Concerning Toleration. 
2 Bayle, P., Dictionaire, 3rd ed., i. 543 b.s.v. Bèze. s 
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Religious Conflict is a Public Nuisance which easily becomes a Public 
Danger $ ; DE 
ee which is regarded by everyone as, being eee, a 
‘all the supports of political authority, and which would indee P y 
this role if it were rightly understood and rightly practised, s 
ordinarily the force that does most to hamstring political zahm 
There can be no doubt that the love of [theological] novelties i 
plague which, after having set on fire the academies and-the syno 2 
shakes and convulses the secular governments and sometimes ove 
throws them. So no praise could be too high for those protei oa 
who recommend their disciples to give a widèberth to this spirit o 
innovation. ... The opponents of a new method of teaching display 
too much passion. . . . They are “pt to be just as imprudent as ne 
adversaries: they seem not to have noticed that a new method thag 
is ignored falls to the ground ofits own accord, while, on theo 
hand, if people deliver a frontal attack upon it, it degenerates into 
regular sect,2 i ; ‘ 
The providence of God, whose ways are always infinitely wise, 
allowed human frailty to have its part in the great work of Ee 
Reformation, in order to arrive. by the play of natural cause ani 
effect, at His [divine] goal, which, as experience teaches us, Was to 
make it impossible for either of the two religions to ring the other 
to complete ruin. 2 
f £ T ; 
Religious Conflict is Sinful, because it arouses' the Wild Beast ™ 
Human Nature 
Do not carry dis 
them without disturbing the 


go to the length of re-a 
to be kept in chains like so many wild 
if you are responsible for these: wild 


Religious Persecution is Sinful, because No one has a Right to stand 


between Another Euman Soul apd God 
No man can be a Christian , 
not by force, but by love. . . . F 
4 Bayle, P., Dictionaire, 3rd ed., ii. 1 585 b, s.v, 
? Bayle, op. cit., i. 169 b and 170 b, s.vv, 
(Jacques). : 
3 Bayle, op, cit., i. 100 a, s.v. Agricola (George), 
* Bayle, op. cit., i. 182 a, s.y. Amyraut. 


+ + without that faith which works, 


Junius, A 
Alting (Henri) and Alting 


af 
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Although the magistrate’s opi.tion in religion be sound, and the 
way that he appoints be truly,evangelical, yet, if I be not thoroughly 
persuaded thereof in my own mind, there will be no safety for me in 
following*it. No way whatsoever that I shall walk in against the 
dicfates of my conscience will ever bring me to the mansions of the _ 
blessed, .,.. I cannot be saved by a religion that I distrust, and by a 
worship that I abhor. ... Faith only, and inward sincerity, are the 
things that procure acceptance with God. . 2. Men... must be left 
to their own conscience. . . . 

There is absolutély no such thing under the Gospel as a Christian 
Commonwealth. . . y Christ . . . instituted no commonwealth... 
nor put he the sword into any magistrate’s hand, with commission 
to make use of it in forcing men to forsake their former religion and 
receive His, ... 4 


Nobody ought to be compelled in matters of religion either by 
law or force.1 

One would be attributing to the Church a power which she does 
not possess if one were to maintain that she has a right to treat all 
those who leave her ds the kingdoms of This World treat rebels. 
The Church can have none but voluntary subjects and never has the 
right,to exact an oath that infringes the law of order—a law which 
rules that, always and everywhere, one should fallow the lights of 
conscience, 2 s a 

To believe that the Church is in need, of reformation and to 
approve of some particular way of reforming it are two very differént 
things. On the other hand, to blame the conduct of the opponents of 
a reformation and to disapprove of the conduct of the reformers 
are twosthings that are entirely: compatible. So one can imitate 
Erasmus without being an apostate or a traitor, without sinning 
against the Holy Spirit, and without being untrue to the lights of 
one’s conscience. 3 s 

Koornhert was never tired of saying that Luther, Calvin, and 
Mennon had made vigorous attacks on a vast number of Roman 
Catholic, errors, but that they had* had singularly little success’ in 
conibating the frightful and impious dogma that it is right to force 
people’s consciences, and that, instead of fighting this dogma well 
and truly, they had actually strengthened its held..—because each 
of them had put it into practice, wherever he had managed to make 
himself the master, and, in fact, each of them had created a new 
Papacy by the establishment of a schismatic church that con- 
demned all others, . .. As for him, he maintained that it is not right 

3 Locke, op. cit. 2 Bayle, op. cit., ii. 1304 b, s.v. Grégoire I. 

Bayle, op. cit., i. 8or b, s.v. Castellan. i 
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. . = t 

to hate anybody; that all godly people, who by on me get 

doing their best te make themselves imitators o Him, a Bi 
Ghes i S and that the duty of the civil authorities is to regar 
$ Sena iahabitants of the realm as being good subjects:~ fest] 
ise two witnesses [a Protestant minister and a pore aR 

int which is rather shocking. Each, 

E iy EE the Christian princes had not brought a 
fall aide of the Jaw to'bear against the enemies of orrhpdon a 
false religions would have inundated the whole Earth. A 
words, when our Saviour made His Promise to maintain His c hind 
agairst the gates of Hell, this promise will ,have meant pai 
except that He would raise up princes who would quell the en aa 
patrimony, thrusting them i aa 
prison, banishing them, sending them to the galleys, having per 
hanged, and so on. There is no doctrine, however absurd, i he 
il, if it resorted to such means as these, to brave a! 
to do it injury.2 
utrality Senne civil wars, whee 
- are exposed to being insulted by ete 
ble fate of Man! Manifest vanity of A 
- ‘Blessed are the peacemakers’, a ee 
true enough with reference to the O 7 
» though, they are miserable. They have n 


: n to 
desire to be the hammer; and this condemns them continually 
Serve as.the anvil, right and left.3 


If only the peoples were reasonable 
Sort would have reason to dread thei 


e thought of a human being who is con- 


+ t 
cause he is unwilling to break the faith tha 
he has sworn to keep with|the true;God ?4 


Religions cannot be inculcated bj Force, 
a Belief that is not held Voluntarily 


All the life and power of true religion consist in the inward and full 

ind; and faith is not faith without believing. « + * 

And such is the natuie of the understanding, that it cannot be com- 
pelled to the belief of anything by outward force... , 


1 Bayle; Op..cit., ii. 1622 b, s.v, Koornhert, 
2 Bayle, op. cit., iii. 2079 a, s.v. Nestorius, 
3 Bayle, op. cit., ii. 1090 b, s.v, Eppendorf 
4 Bayle, ap. cit., i. 534 b, s.v. Berquin. 


There is No Such, Thing 9% 


(cp. ii. 1403 a, s.v. Heidanvs)- 
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Nobody is born a member of any church, . . . but everyone joins 
himself voluntarily to that sdciety in which he believes he has found 
that profession and,worship which is truly acceptable to God. ... 

No religion which I believe not to be true can be either true or 
profitable to me.... n È? 

To believe this or that to be true, does not depend upon our 
will.+ 

a 
, 9 ə 


Absolute Reality is a Mystery to which there is more than one 
Approach bs 5 a 


3 Every church is orthodox to itself; to others, erroneous or here- 
tical. ... The controversy between these churches about the triith 
of their doctrines and the purity of their worship is on both sides 
equal; nor is there any judge . . . on Earth by whose sentence it can 


be determined. The decision of that question belongs only to the 
supreme judge of all men... . 2 


The truth certainly would do well enough if she were once left to 
shift for herself. . . | 


Those whose doctrine is peaceable and whose manners are pyre 
and°blameless ought to be upon equal terms with their fellow- 
subjects. . . „o Neither Pagan nor Mahometan nér Jew ought to be 


excluded from the civil rights, of the commonwealth because of his 
religion, ə es 


ə 
It is dishonourable to pass a hard censure on the religions of all 
Other countri 


er co es: it concerns them to look to the reasonableness of 
their faith; and it is sufficient for us to be establish’d in the truth 
of our own.3 


While the Bishops of Rome did assume an infallibility and a 
Sovereign dominion over our faith, the reform’d churches did not 
onely justly refuse to grant them that, but some of them thought 
themselves oblig’d to forbear all communion with them, and would 
not give them that respect which possibly might befong to so antient 
and, so famous a church, and which might still have been allow’d it ` 
without any danger of superstition.+ 
Several People of merit and, authority in the other party were 
reasonable enough to do justice tò a Protestant author who argued 
his case well without trespassing outside the bounds of his subject. 
Our Mr. Drélincourt is one case in point, and Monsr. Claude is 
another, for he was kèld in high esteem in Roman Catholic circles. 
è Sprat Tho The H th Bap Solid of Tondo T = Choong 
ə tho.. isi oyal Society of London for the Improvin. 
Natural Knowledge (ander ren Martyn), ied % sank 3" 
Sprat, <p. cit., P. 47. 7 
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i an exposure of the gross misconception or gross in- 
aie eae who take grèat credit for being die 
like the plague in Catholic, Arminian, Anabaptist, and other kE E 
If they had done nothing but argue their case well, they would ms 
have become objects of universal detestation. It is their pela E a 
their personal invectives, the dishonest statements that they ae 
spread abroad in their publications—it is all this that is tepon 
for the aversion with which they are regarded.1 ke. 3 

[The zealots] want everybody to do as they do, that is, to embrac 
an opinion firmly and to.anathematize the opposite one. They 
would be incapable of understanding tiat Ge could be a true 
adherent of a religion if they saw one retaining all one’s sang 
froid in comparing one’s own religion with others, and saw one 
preserving a large fund of fair-mirtledness towards the followers 
of heresy.2 

It is shocking beyond words to see the disputes about Grace 
producing such a venomous cleavage in human souls. Each ne 
attributes to the other the teaching of horrible impieties an 
blasphemies and pushes its animosity to the farthest limits; yet, 
according to all the laws of decency, doctrines of this kind are 
ich people ought to be the most ready +9 


party that could giy 
op‘nions and could make clean- 


The Pilgrims exploring Different Abproaches are Fellow-seekers oj the 
Same Goal 


' 
1 Bayle, op. cit., ii. 1020 a and 
2 Bayle, op. cit., ii. 1028 a, S.v. 

> Bayle, op. vit., iii, 


b, s.v. Drélincourt. 
Drusius. 
2596 b, s.v. Synergistes, 


u 
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that she should give them the nfeans of subsistence, that she should 
alleviate, with a liberal had, the tedium and discomfort of their 
exile: “this is magnanimity of an heroic order that is almost un- 
exampled. It is tht effect of an elevation of mind andegenius to 
which hardly anyone can rise. It implies a capacity for sympathizing , 
with the, distress of people who are in error; and for admiring at the 
same time the fidelity with which they are obeying the voice of their 
conscience; a capacity to do justice to the geodness of their intentions 
and to the zeal that they are displaying for truth in principle. It 
implies a recognition that, while mistaken in their hypothesis, they 
are being true, in their [fundamental] thesis, to the unalterable and 
eternal laws of order—laws which command us to love the truth 
and to sacrifice to this love the temporal goods and amenities of life. 


In a word, it implies a capacity for distinguishing, in the soul of the 
same person, 


which he is ignorant, and his love for truth in principle—a love 


which he makes conspicuously manifest through the strength of 
his attachment to the doctrines that he believes to be true. Such was 
the discernment of which the Queen of Navarre showed herself to 

be capable,1 o, 

» emeone who is convinced of [the truth of] the furdamental 
articles of the Christian Faith, but who abstains-from communicat- 
ing, because he regards this act as an indication that one condemns 
other Christian sects, could bë treated astan atheist only in the judg- 
ae of an old driveler who had forgotten both the meanings of 
things and the definitions of words. I go farther and maintain that 


one could not deny to a man, such as I have described, the name of 
hristian,2 : 


ae certain that there is no accusation that has been so grossly 
malici is that of Atheism. Innumerable petty-minded creatures or 
TARAN Spirits level this accusation against anyone who confines 
pune ations to the grand and sublime truths of a solid metaphysic 
© the general doctrines of Scripture. They want to compel such 
People to 
T of detail that are customarily propounded to the people a 
from R times over, Anyone who ventures to exempt himself 
doct 35 routine is impious and ‘tough-minded’,sif some of our 
z es lof Divinity] are to be believed. 7 
neut tee nd of Man is so made that, at first sight, an attitude of 
Tauty in the matter of the worship of God is felt to be more 
1 i ; 
Reine de! ea Trae ie b, s.v. Navarre (Marguérite de Valois, 


ayle, op. cit., ii, 1 i 
. 2 U. 1325 b, s.y. Grotius. 
ayle, QP. cit., ii. 1481 a, s.v. Hobbes. 


co 
3 


» between this person’s opposition to truths of detail, of < 


A Commit themselves, in Addition, to all those articles on . 
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violently shocking than the worship, of false gods. So, when people 
hear that someone has abandoned the religion of his fathers without 
having adopted any other, they are more deeply horror-stricken 
than if they had heard that he had gone over fram a bette: religion 
to a worse one. 

1 Bayle, op. cit., i. 69 b, s.v. Acosta. 
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THE TASK OF DISENGAGING THE ESSENCE ° 
FROM’ THE NON-ESSENTIALS IN MANKIND’S 
z RELIGIOUS HERITAGE 


In the second ‘half of the twentieth century of the Christian 
Era a Westernizing World has been overtaken by two histerical 
events which, together, make it now an obviously urgent task 
for us to try to disengage the essence in Mankind’s religious 
heritage from non-essential accretions. 

On the one hand the West’s disillusionment with the idols 
which it took to worshipping in the Late Modern Age of its ° 
history has now brought the West back, once more, face to 
face with its ancestral Christianity. The West cannot avoid 
this re-encounter, and cannot have the experience without 
finding itself compelled to reconsider how it stands towards its 
discarded religious heritage. At the same time ‘the annihila- 
tion of distance’ through,the achievements of a Late Modern 
Western technalogy has broùght all the living higher religions, 
all over the World, into a much closer contact with one another 
than before. This closer contact is making the relations between 
them more intimate. In A.D. 1956 a stage could already be fore- 
seen at which the hereditary adherents of each living religion 
would have become well enough acquainted with the, other 
living religions to be able to look at their own ancestral retigion 
in the light of its contemporaries; and, in this light, they would 
have an opportunity of seeing it with new eyes. Within Western 
Christendom itself, this was alreddy happening as between the 
different; and once rival and hostile, Western Christian sects. 
Protestantism and Catholicism were learning from one another; 
and individual Western Christians, whe had ecn brought up 
In one or other of the Western Christian churches, were 
deliberately choosing their church for themselves in after life. 

his change in the relations between Protestantism and 
Catholicism, and this new possibility of making an individual 
choice betweéh the two, were portents of what might be 
going to happen as between Christianity, Judaism, Islam, 
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Zoroastrianism, Hinduism, and’ Buddhism. It looked, in eee 
as if the living higher religions of tie World would now, cae 
again, have to face the same intense comparative rip aa 
they and their forerunners had formerly faced in t os if 
disant oecumenical empires that had been foretastes of a liter: 
-wide society. . 
ee our eet in our time, the task of winnowing E 
chaff away from the grain in Mankind’s religious ree. al 
being forced upon us by a conjunction of social and spiri 7 ’ 
circumstances; but these circumstances are.not unique, and a 
task is not an extraordinary one. It is a perennial task, be 
which the adherents of every higher religion are conte 
all the time. ‘The Reformation? is not just a particular pas 
event in the Early Modern chapter of the history of the Were 
branch of Christianity. It is a perpetual challenge eee 
being presented at every moment to all higher religions ali e, 
and which none of them can ignore for one moment withou 
betraying its trust. ao. 
In the life of all the higher religions, the task of winnowing 

a perennial one because their historic harvest is not pure pe 
In the heritage of each of the higher: religions we are aware 
the presence of two kinds of ingredients. Theve are essenti 


; > ; n 
counsels*and truths, and there are non-essential practices 4 
Propositions. 

The essential coun 


Places, as far as we can see through the dark glass of Mankind’s 


would appear to h i 
themselves. The 
Mankina, in th 


presence accom 


v \ 
3 
P 
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cloud by day and a pillar of fire by night1—an accompaniment 
without which Humanity would not be haman. 

These guesses carry us beyond the narrow limits of our 
historicál knowledge; and this knowledge also does not tell us 
how the spiritual light reaches, or is reached by, us. Yet, 
whether it comes to us by discovery or by intuition or by 
revelation, and whether it is abiding ,or transitory, it is a 
matter of indisputable historical fact that it Shines in all the 
higher religiors, and it is also clear that this light in them has 
been the cause of their historic success. The higher religions 
have had a longer hold on a greater number of minds and 
hearts than any other institutions known to us up to date; and 
this hold has been due to the light that they have thrown, for 
Man, upon his relation to a spiritual presence in the mysterious 
Universe in which Man finds himself. In this presence, Man is 
confronted by something spiritually greater than himself which, 
In contrast to Human Nature and to all other phenomena, 
is Absolute Reality. And this Absolute Reality of which Man is 
aware is also an Absolute Good for which he is athirst. Man 
finds himself needing, not only to be aware of It, but to be in 
touch with It and in harmony with It. That is the only con- 
dition on which he can feet himself et home in the world in 
which he finds himself in existence. < g 
: This is ‘the true light which lighteth every man that cometh 
into the World’;2 and the higher religions are carriers of it. 
But at the same time these same higher religions are historical 
institutions; and they have been making a transit through 
Space-Time in which, at every point-moment in their trajec- 
tory, they have been encountering the local and temporary 
circumstances of human life. While the higher religions have 
been influencing the older religions and one another and the 
muaAdane civilizations, they have also been receiving influences 
from the mundane civilizations and from one another and from 
their forerunners, and these influences that they-have received 
have left their mark on them in accretior’s. This is something 
that we can verify. because, an historian can trace these accre- 
tions back to their brigins and can show, in many cases, that 
these origins are alien to the essential tcuths and-counsels en- 
shrined in thé higher religion iñ question. He can show that 

1 Ex. xiii. 21-2. 
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they have attached themselves io the religion, in the course of 
its history, as a result of historical accidents. 


particular society in a particular stage of this society’s history. 
We can express this in the traditional language of Christian- 
ity by saying that the Price of redemption is incarnation. 
Alternatively, we can express it in the currcnt:language of a 
twentieth-century world Dy saying that, if the eternal voice did 


what is permanent and universal into terms of something that is 
temporary and local. At any rate, the message, if not positively 
denatured, will be limited, by being put into terms of something 
that is not permanent and universal, and will thus be denatured 
at, least im a negative sense, considering that the message itself 
* Spiritually infinite. If the essence of a higher religion did not 


every human society, th 
aud truth: are overlaid by one of those local and temporary 
culture-patterns with which Adam and Eve have covered their 
nakedness ever since they first ate of the fruit of the Tree of 


s of the particular people 9 
whom they are Preaching? Or are they to Present Chris” 


tlanity AS part of the paraphernalia of their own ancestral 
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civilization—as, in fact, the təibal religion of Western Man? 

This question gave rise, in the seventeen$h century, to a con- 

troversy between the Society of Jesus and the Franciscan and 

Dominican Orders. The Jesuits in the mission-field had ‘been 

trying to divest Christianity of its Western accretions in order 

to make sure that the non-Christian audience to whom they 
were addressing their message should not be deterred from 
accepting’ the essence of Christianity througls being required 
also to accept things whose association with it was merely local, 
temporary, and accidental. In this seventeenth-century ‘Battle 
of the Rites’, the*Society of Jesus suffered defeat; but the 
experience of the following 250 years has been demonstrating, 
more and more conclusively, that the Jesuits were as right as 
they were brave in resolutely wielding the winnowing-fan. 

_ If the Jesuit missionaries were acting with uncommon in- 
sight and courage in trying to discriminate the essence of 
Christianity from its, Western accidents, the Vatican was not 
acting in an uncommonly benighted or tyrannical way when it 
found in favour of the less adventurous of the two policies then 
itt debate among Roman Catholic Western Christian missiof- 
aries. It was acting in a way that is characteristic of eccle- 
Siastical authorities. For the distinction between the essence 
and the accidents in Religion is one which the ecclesiastial 
authorities, always and everywhere, are reluctant to admit. 
This attitude has had disastrous consequences because it is a 
wrong attitude in itself. We cannot hope to be able to begin to 
put it right until we have diagnosed its cause; and this cause is 
aA oma *The evil has nothing to do with Religion itself 
Boole peculiar to the religious institutions for which the 
Ese ra ca, authorities are responsible. It is a manifestation 
This sin Tiginal Sin which is another name for Self-centredness. 
baie sa always and everywhere on the look-out for oppor- 
ye or asserting itself, and one of its greatest opportunities 

ottered to it by Man’s inability to do -witheut-institutions. 

Institutions, as we have seen,! enable Man to satisfy social 
needs that cannot be provided for within “the narrow range of 
relations attainable“ through direct personal intertourse. “Yet 
ra tragic experience of human history, shows that the possi- 

Mities that tie invention of institutions have brought within 


x 1 In Chapter 8, pp. 106-7, above. 
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Man’s reach have been purchased by Man ata high price. Te 
cost of the quantitative gain is a qualitative loss; for, be RE 
institutional relations leave personal relations far behini ee 
respect of the number of the souls that they can bring TOge a 
into society, all human experience testifies that on, 
relations at their best cannot compare in spiritual quality 
personal relations at their best. The miscarriages of both kinds 
of relations can ‘be traced to an identical cause in the innate 
self-centredness of human nature, but a soul that surrenders it- 
self to ‘nosism’ can deceive itself into imagining that this self- 
centredness in the first person plural is ‘altruism’, whereas a 
soul that surrenders itself to ‘egoism’? cannot so easily persuade 
itself that this singular self-centredness is not sinful. l 
One generic evil of an institution of any kind is that people 
who have identified themselves with it are prone to make an 
idol of it. The truepurpose of an institution is simply to serve 
as a means for promoting the welfare of human beings. In 
truth it is not sacrosanct but is ‘expendible’; yet, in the hearts 
ofits devotees, it is apt to become an end in itself, to whee 
the welfare of human beings is subordinated and even sacrifice 


if this is necessary for the welfare of the institution. The 
responsible administrato 


prone to full into the m 
mount duty to preserve 
they are trustees, 


can react; in order that each of t 
thereby-to fulfil the „true end of 
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glorify God and to enjoy Him for ever: and, if the ecclesiastical 
authorities were to make this true purpose of their religion the 
paramount consideration in the determination of their policy, 
they would be constantly re-tuning their unvarying essential | 
message to different wave-lengths in order to make it audible to ` 
different audiences. Instead, they are apt to make the preserva- 
tion of their church their paramount aim; and this considera- 
tion tempts them to insist that their religious heritage must be 
treated as ari ihdivisible whole, in which the accidental 
accretions are to hẹ accepted as being not less sacrosanct than 
the essence itself. They are moved to take this line by two fears. 
They are afraid of distressing and alienating the weaker 
brethren, and they are afra‘d that, if once they admit that any 
element in the heritage is local and temporary and therefore 
discardable, they may find themselves unable to draw a line or ~ 
make a stand anywhere, till the very essencé of the religion will 
have been surrendered. 
pepe a policy is not only wrong; it is also bad psychology and 
É statesmanship. Itis bad psychology because it implies tltat 
€ essence of the religion which the ecclesiastical authorities 
exe seeking to safeguard has not the power to hold hearts and 
aads if it iscstripped bare of acciđental accretions and pf 
nstitutional wrappings. The badness of the statesmanship has 
vec cnonstratcd repeatedly by the event. The authorities’ 
Rie tela to discriminate has not had the effect of con- 
aud a ee less weak members of their flock to put up, for the 
Baie an € essence, with accretions that have become un- 
eatin le to them. Tacking’, as this device is called in 
ae nay politics, is a way of trying to apply coercion; 
B OTA nearly always defeats its own purpose in the long 
ab Bes efeats it when applied on the political and economic 
Heat os on the spiritual plane it is self-defeating a fortiori. 
feels t a is told by its pastors that it may not benefit by what 
E © be the essence of their and its common religion, except 
aaa of consenting to put up with what it feels to be 
ee ate or exotic non-essentials, will, sooner or later, 
tetas € non-essentials even at the cost of having to forgo 
ee ence: at will feel that it, cannot truly behefit by the 
ce if it is being guilty of hypocrisy and insincerity in its 


A , 1 See Rom» xiv; 1 Cor. viii? S e 


it 
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attitude towards the non-essentials. Both the nemesis of an 
ecclesiastical policy of ‘totalitarianism’ and the rewards of the 
contrary ,policy of discrimination can be illustrated from the 

_ history of the Western Christian Church. j 
At the Council of Tlorence (A.D. 14389), which had been 
convened with the object of negotiating a union between the 
Eastern Orthodox churches and the Roman See, a statesman- 
like distinction was boldly drawn by the Western ecclesiastical 
negotiators. They required, as the conditions for union, an 
agreement in doctrine with the Wéesteri: Church and an 
acceptance of the Roman See’s ecclesiastical supremacy ; and 
they insisted on these two conditions being complied with. 
But at the same time they showet themselves ready to allow 
to Eastern Orthodox churches that did agree these conditions 4 
very wide liberty in the field of rites, They were to be free, for 
Instance, to retain their own traditional liturgies in their ow? 
liturgical languages, and their own traditional customs and 

practices—as, for example, the custom that parish priests shoul 
bz married men. This discriminatory policy did not attaia i's 
immediate purpose. At the time, the Eastern Orthsdox peoples 
P res of their representatives, and the 
Greek people opted for political subjection to‘ the Ottoman 
a lesser evil than ¢cclesiastical sub- 


e the terms for union that it had 
and, in the course of the five centuries 
that date, the result of this enlighten 

reconciliation with Rome of a number 


non-essential in non-B 


oman Catholic Christi ; and 50 
ieas " Tistlan eyes a 
too, in many eyes, is a A 


: , 18 a great deal of what is traditional Christia? 
doctrine. Thus, in naking its dissection, the Roman Chure 
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was not coming near to touthing the quick. Yet even this 
modicum of discrimination ultimately reconciled with the 
Roman Church an,appreciable number of dissidents. o 
Thefe is a melancholy contrast between the Roman*Church’s 


measure of discriminating liberalism*in, its dealings, since the ° 


fifteenth century, with the non-Western Christian churches and 
the ‘totalitarian’ intransigence displayed by the same Roman 
Church, *and likewise by most of the Protestant Western 
churches, during’ the last quarter of a millennium, in the war 
that they have bgen waging with a Late Modern Western 
experimental science. In this war most of the positions that 

ave been contested have had as little to do with the essence of 


Christianity as the positions that were yielded in A.D. 1439; | 


almost all of them have been accidental accretions with which 
Western Christianity happened to be encumbered in the 
eent century, when the scientific °movement started. 
Ti consequent alienation of many of the leaders of Western 
Ba from the West’s ancestral tradition has been the 
tf mad y the West in its Late Modern Age. When, in the 
o Fi 1 cęntury, the ideals inspiring the. current Western 
Wate life were challenged by Communism, this schism in 
ce onbeproved fo be the Wests gravest spiritual weak- 
this x fe the responsibility of the ecclesiastical authorities for 
aN nhappy and untoward consequence of spiritual discord 
perhaps, on the whole, greater than the responsibility of the 

agnostics and the atheists, 
greater po astical authorities’ responsibility was perhaps the 
ecaùse their true duty is to winnow away the fresh 


ac ions . oe . 
cretions to their religious heritage that are constantly 
accumulating, 


We have observed that what is permanent and universal , 


has’, 
Scheel and everywhere to be translated into terms of some- 
(5 


N, and local in order to make it accessible to 
aye es enan beings here and now. “But weught never to 
ae ke ves to forget that every transjation of this kind is 
OAN a ea mustranslation to some extent, and that it is there- 
coed ound to be contingent and provisional.* The penalty 
Bae €cting the perpetually urgent task of discafding the 
Mustranslation is to allow the light radiatéd by the 

1 Sce Chapter 9, pp. 121 and 125-7, above. a ` 


© 


270 AN HISTORIAN’S APPROA CH TO RELIGION 


essence of a religion to be shut off from human souls by an 
opaque film of accretions. @ : 

This will happen because a translation info the language of 
one social milieu makes the essence of a religion uninteligible 
in a different social milieu whose mother-tongue is a different 
vernacular. The point may be illustrated from thé use of 
language in the literal sense as a means of conveying 4 
religion’s message. In the first century of the Christian Ere 
the dissemination of the books of the New Testament in the 
Attic. koiné—the ‘standard Greek’ of the day—ensured their 
finding readers as far afield from Palestine as Britain in one 
direction and India in another; yet, in our twentieth-century 
Western World, the words ‘it is Greek to me’ mean, not that I 
can understand it, but, on the contrary, that I find it unintellig- 
ible. The self-same medium that was pre-eminently conductive 
there and then has become pre-eminently non-conductive 
here and now. In terms of visual means of communication, we 


can put the same point by saying that ‘one man’s lens is 
another man’s blinker’, i 


Thus the task cf winno 


al mes . . A E 
ways as hazardous ac it is indispensable. It is hazardous for 


from the saddle ; for, all the tir i K 
; me, he himself is riding at bre@ 
neck speed on one of ithe circling planets of a Soci star in? 


ú 
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galaxy that is part and parcel of the phenomena that he is 
attempting to study. The historian, again, is himself being 
carried down a lower reach of the time-stream of human history 
whase pper reaches he is trying to map; and his owt motion 
will make any particular reach on whigh he is focussing his 
attention’ take on, as he gazes at it, a kaleidoscopic succession 
of different appearances. It is not really; passing through any 
corresponding changes; but the lower reach, down which the 
historian himself ig travelling, is constantly twisting and turning 
and also constantly varying the rate df its flow, now to a faster 
and now to a slower pace, and, at each of these changes, is 
presenting the upper reach to the historian’s eyes in a changed 
Perspective. The theologian finds himself in a similar quandary 
when he seeks to discriminate non-essential accretions from the 
essence of a religious heritage. In trying to correct the mis- 
translations of the essence of the religion into the transitory 
vernacular languages fa succession of past times and places, he 
must never forget to allow for the fact that the present time and 
Place, which is his unescapable standpoint, is, all the time, 
orcing him to make a mistranslation of his.own. This mis 
translation is even more difficult for him to correct than those 


made by. his predecessors are. bia 4 
2 Pa difficulty with which the theologian has t contend 
rises 


trom the ambivalence of the character and function of the 
accretions that he is proposing to scale off from the essence to 
which they adhere; for we have noticed that an accretion 
which, for one eye, is a blinker, shutting out the light, may, for 
another eye, have been a lens letting the light in. Moreover, the 
transformation of the lens into a blinker is seldom a sudden 
mutation. It is usually a gradual metamorphosis—so gradual 
that it may seem arbitrary to try to identify a point-moment at 
which the change has taken place. This, too, makes the task of 


Peng to distinguish the accretions from the essence a delicate 
ne, x < TE 


The theological czitic’s task of discrimination is, indeed, a 
more hazardous one than the pecling of an onion or the clean- 
Ing of a picture. You might go on peeling an onion till you 
found that you had peeled away the heart as well“as the skin ; 
and you might go on cleaning a picture—stripping off Siccessive 
Coats of varnish and layers of paint—till,, with,a shock, you 
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found yourself left with nothing but the bare canvas backing. 
In these two operations you are nut likely to go to those ae 
astrous lengths; yet, in every case at every stage, you pe ag 
you peci at your peril. If, however, because of this risk, a 
refrain from trying to. peel your onion, you will never have a 
onion to eat, and, if you refrain from trying to clean your 
picture, you will never reveal again, either to your own or s 
any other human eyes, the work of the old master wno painte 
the now overlaid masterpiece, toe 

In view of the inhereni difficulty of. ‘Psyche’s task, it is audac- 
ious to censure the ecclesiastical authorities for their reluctance 


fall will give the theologians an opening for pronouncing; T 
they choose, that in this field discretion is the better part © 


he reckons that the Hirayana, as well as the ‘Mahayana, ra 
now virtually completed its metamorphosis into a rel 
from the Philosophy that it Was originally. There are ths 

ic religions: the Hinayana Buddhism of Ceyion 2” 
South-East Asia; the Mahayana Buddhism of Eastern A312, 
Tibet, and Mongolia; and the post-Buddhaic Hinduism © 
Indiz. There are three Judai 


and Islam. And there js 


e 
he aya. We must keep all thes 


: Aes the 
ane at ake Tying first to identify the essence at is 
living higher r eligions and then to scale off'some, at least, © 


Pipi accretions that are achering to this essence in 0Y 
ay. 
Let us begin with che 
that are jsreached by alls 
They all agree that the 


: ; els 
essential truths and essential cous 
even religions alike. ` e do 
Phenomena of which we are awar 
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not explain themselves. These phenomena must be only a 
fragment of a universe of Which the rest remains obscure to us 2 
and the key to the explanation of the whole lies hidden ir, the 
part which we do not perceive or understand. So the universe 
in which we find ourselves is a mysterious one. 

In this mysterious universe, there is one thing of which Man 
can feel, certain. Man himself is certa‘nly not the greatest 
spiritual presence in the Universe. He understands the 
Universe only "partially, he can control it only slightly, and 
manifestly he did ngt bring it into existence. His own presence 
in the Universe is, for him, an accomplished fact which has not 
come about through any choice or act of his. $ 

There is a presence in the Universe that is spiritually greater 
than Man himself. This presence is not contained either in 
some of the phenomena or in the sum total of them. 

In human life, knowledge is not én end’ in itself, but is a 
means to action. Knéwledge of truths is valuable in so far as it 
serves as a guide to action leading towards the goal of human 
endeavours. For example, thé pre-Buddhaic Indian philo; 
sophers saw the truth that ‘Thou art That’:-a human self is 
identical with Absolute Reality in some sense. But the sense in 
which this intuitive knowledge is true cAmbe discovered only by 
taking action. The statement ‘Thou art That’ is, in truth, not a 
mere statement but a call to. thee to make thyself that which 
thou knowest that thou canst be. An imperative is implicit in 
nace: The intuition of a truth is the designation of a 

Man’s goal ts to seek communion with the presence behind 
the Phenomena, and to seck it with the aim of bringing his self 
into harmony with this absolute spiritual reality, 

A human self cannot be brought into harmony with Absolute 
Reality unless it can get rid of its innate self-centredness. This 
Is the hardest task that Man can set himself; but, if he accom- 
Plishes it, his reward will be far inore than propoftionate to the 


„toil and pain of the spiritual struggle. „In giving up self- 


centredness he will have felt as if he were losing his life; but,in 
achieving this act of self-sacrifice he will find that he has reallly 
Saved his life, because he will haye giver his life a hew centre, 
and this new centre will be the Absolute Reality that is the 
Spiritual presence behind the phenomena. , o 
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Thus far, all seven religions speak with one voice; but at this 
point we come to a difference of view between the Hinayana 
and. the other six in regard to the nature pf Absolute Reality. 
All seven agree with one another in holding that Absolute 
Reality has an impersonal aspect. For Buddhism this is 
Nirvana; for Hinduism it is Brahma; for Zoroastrianism it is 
Ahuramazda’s abstract attributes; for the Judaic religions it 
is the experience of the mystics. But six out of the seven—a, 
in fact, except the Hinayana—also agree with-one another in 
holding that Absolute Reality has a, personal aspect as well. 
For them, Absolute Reality has a facet which is personal in the 
sense in which a human self is personal; and, in this manifesta- 
tion of It, human beings have encounters wish It which can be 
described, without this being musleading, in terms of the 
encounters that they have with one another, On this issue, 
Mahayana Buddhism parts company with Hinayana Buddhism 
and agrees with the other five religions in practice, though 1t 
does not break with the Hinayana in theory.1 In theory the 
bodhisattvas are not personal aspects of Absolute Reality; 
they are phenomenal and ephemeral selves that have arrive 
at the verge of achieving harmony with Absolute Reality by 
extinguishing themselyes and have it in their power at any 
moment to take the final step. In practice, the bodhisattvas are 
virtually divinities akin to the gods or God in whom Absolute 
Reality reveals Itself in Its personal aspect in the view of the 
other five religions, r 
ra ere these five religions with one another an 

Jana, as against the Hinayāna, ia holding t 


; 7 Ît is singular. 
differences are momentous. All the same fey te perhap z 
d 


noi so significant as the point of agreement which distinguishes 
ek a 
1 In prctice, the Hiīnayāna, too, like the Mahāyāna, has travelled 


some distance along the road 1 di Så 4 is inc atible 
with Buddhist theory, » oo *4ing towards a theism that is incomP 
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all six religions alike from the Hinayana. Their common tenet 
that Absolute Reality has & personal aspett governs not only 
their theory but their aim. It determines their interpretation of 
the contimon counsel to the Self to strive, with all its might, to 
get rid of its innate se%f-centredness. The Hinayana interprets 
this counsel as a call to self-extinction.1 For the other six 
religions .the attainment of harmony with Absolute Reality 
means, not self-extinction through the Self’s own exclusive 
exertions, but stlfreorientation with God’s or a bodhisattva’s 
aid. It means the dyansfer of the Self’s centre of attachnzent 
from the Self to a bodhisattva, or to Absolute Reality in Its 
personal aspect in which It manifests Itself as God. For these 
six religions, the goal implicit in the pre-Buddhaic Indian 
philosophers’ intuition ‘Thou art That’ is attained in a com- 
munion of selves, human and divine. On this view, human 
selves realize their potential identity with Absolute Reality, not 
by dissolving themselves, but by making God’s will theirs.2 
This vision of the Universe as a society of selves raises 
problems of good-and-evil and right-and-wrong if it is true tha’ 
two of the attributes of selves, as exemplified in our human 
selves, are consciousness and, will. ‘If we believe that human 
selves are ,consctous of the difference between good and evil, 
and are free to “choose between doing right and doing 
Wrong, we must infer that the same faculties are possessed by 
Absolute Reality in the personal aspect in which It is a self in 
the Sense in which a human being is. In God, however, the 
consciousness and the will that are familiar to us in Man 
become mysteries that are beyond our human understanding. 
Since God is Absolute Reality, His consciousness must be 
omniscient and His will must be omnipotent.» But it looks, 
at least at first sight, as if an omnipotent God must be the 
author of all evil as well as all good and be the doer of all 
wrong as well as all right; anq these conclusions are incom- 
patible with the beliefs that God’s nature is‘géod and that 
Man’s will is free, Conversely, these beliefs seem, at least at 
*See Chapter 2, p. 10, Chapter 5, pp. 63-5, and Chapter 6, p. &3, 


above; and Chapter 20, PP. 289-94, below. 


2 This difference in aim between the Hinayana and the other six’religions 
not reflected in any corresponding difference in conduct. In thipfield the 
Inayanian Buddhist Peoples compare well, not only with Mahayanian 


Buddhists, but with the followers of the other five living higher religions, 
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first sight, to be incompatible-with a belief in God’s omni- 
potence. For, in the fragment of the Universe that is within 
human ken, evil occurs and human beings do wrong; and, if 
God is good, this evil-happening and wrong-doirty must 
happen in spite of God’s will and must ba done in defiance of it. 
This mystery has confronted the six religions that’ agree 1n 
holding that Absolute Reality has a personal aspect. Each of 
them has tried to find an explanation; and, in this quest, 
Hinduism has parted company with the others. Hinduism has 
sought to vindicate God’s omnipotence by seeing in Him the 
author of evil as well as good and the doer of wrong as well as 
right. Of the three persons of the Hindu Trinity, Shiva 1$ 
maleficent, while Brahma is ‘beyond Good and Evil’. The 
Mahayana, Zoroastrianism, and the three Judaic religions have 
sought to vindicate God’s goodness by finding a prime author ok 
evil and prime doer of wrong in a Devil who is not God and 3s 
not on an equality with God, but who, in spite of being God’s 
inferior and God’s creature, is permitted by God to oppose 
and, temporarily at least, to defy, His will. In the Christan 
Trinity, all three persons alike are beneficent; and, if the Hindu 
Vishnu finds his counterpart in God the Son, the Hindu Shiv 
finds his antithesis ir; God the Holy Spirit. Yet, in excluding 
the author of Evil from the Godhead, Christianity can?! 
banish him from the Universe and cannot relieve God ° 
responsibility for the Devil’s activity or, indeed, for his existence 
Of the five religions that find in the Devil an explanation © the 
hie Zoroastrianism is perhaps the frankest in recognizint 
tine difficulty of reconciling a belief in the existeace of the Devs 
with a belief in the omnipotence of God. This answer tO 
nadie Pran fact, unconvincing to the Head, while the Hi 
answer is repugnant to the Heart. Yet Man cannot have 7 
po of Absolute Reality in terms of personality without oti 
eeling God to be good and also knowing Him to be omia 
potent; and’ our inability to reconcile these two intuitio"? 
indicates, not that there is an inner 


triidiction in the n2 
of God, but that there is a limit 1 o 
ae Te is a limit Man’ ers of © 
prehension. so Wen * pow 


a soe yi 
The ‘ive religions ‘hat vindicate God’s, or the podhisattv?? ? 
goodness as best they can all agree in holding that God’s, OF 
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bodhisattvas’, attitude towards human beings is not one of 
aloofness or indifference. In virtue of His goodness, God, or a 
bodhisattva, cares for human beings, loves them, and helps 
them. As Judaism sees God, ‘He delighteth in mercy’ ;? as 
Islam sees Him, He js ‘the merciful,*the compassionate’; as 
Zoroastrianism sees Him, He is the leader and champion of 
‘the hosts of the good in the age-long was between Good and 
Evil. “This‘vision of God’s attitude towards Man is shared with 
Judaism, Islamy arid Zoroastrianism by Christianity and by the 
Mahayana, but it looks—-at least in the eyes of one observer 
who has grown up in the Christian tradition—as if the Maha- 
yanian and the Christian vision had also brought to light some- 
thing else in God’s nature and action „which, in the vision of the | 
other three religions, is perhaps latent but is not explicit. Both 
Christianity and the Mahayana hold that a superhuman being 
has demonstrated His love for human beings in action, and this 
at the cost of the Suffering that is inseparable from being a self. 
A bodhisattva is a self that is deliberately refraining from 
entering into Nirvana for the sake of continuing to help its, 
fellow sufferers at its own cost. Christ is a self that has found 
itself ‘existing in God’s form’ and ‘on an equality with’ Him. 
ree instead of ‘thinking of this as beingta prize to be clutched’, 
aa pas deliberately ‘emptied Himself by taking a*menial’s 
eae A this is what He did in assimilating Himself to human 
a ; 2xposing Himself thus in human guise, He showed His 
of ae His obedience. He was obedient even to the point 
A ie ting to die—and this by a death on the cross’? 
RI $ ` Christian-Mahayanian vision, Absolute Reality 
D ately accepts a consequence of selfhood which follows 
cessarily from an assumption of selfhood that is genuine. 
E is as inseparable from selfhood as will and conscious- 
eaS aan Absolute Reality accepts a self’s suffering from a 
ch he Y ich human selves can understand because they too 
eA E byit. This motive is a love,for otlier*selves which 
fiti s T from 2uffering for their sake}, ` 
religion S hazardous to try to state the essence of the higher 
ane S, 1t 1s even more hazardous to try to discriminate froin 
ct eee ae tee accretions that can be, and ought’ to be, 
ihe £ j It is perhaps safest to begin by stripping of what 
devin a 2 Phil. ii. 5-8, quoted in Chapter 6, p. 86,,above. 
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looks like the outermost layet, and then to feel our way 
cautiously, through one layer after another, towards the quick. 
But-even the outer layers have acquired, by long use and want, 
a tenacious hold on human feelings; so that these, too cannot 
be removed without inflicting pain and arousing resentment 
and regret. 

For example, strong feelings are focussed on local holy places, 
though these are perhaps the least controversial of all permis- 
sible discards. There is a charge of emotiontin the very names 
Heliopolis, Abydos, Delphi, Bethel, Shiloh, Jerusalem, Mount 
Gerizim, Mecca, Medina, Karbala, Najaf, Qazimayn, Mash- 
had, Rome, Compostela, Monte Gargano, Loreto, Lourdes; 
Bodh Gaya, Benares, Tun Hwang, Wu T’ai Shan, and the 
rest. Yet; considering that a sense of holiness is a sense of 4 
spiritual presence behind the phenomena, a feeling that one 
spot on the surface of thir planet is holier than another will be 4 
feeling that this Particular spot is more redolent of the presence 
of Absolute Reality than other spots are. This notion is 12” 
eongrueus with the idea of what Absolute Reality is; for it 38 © 
the essence of Absolute Reality that It is omnipresent. More- 
over, in almost every casc, an historian can trace back the 
hallowing of a particular spot to historical events that hays 
nothing to do with the essence of the religion in whose traditio” 
this spot has acquired a special odour of sanctity. And, sinc? 


as 
the waters’ cover the sea’.2 


A stii higher charge of feeling is accumulated in rituals: ii 


1Jobn iv. 21, ? Hab. ii, 14, Cp. Isa. xi. 9- 
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pilgrimages that are symbolic ‘recognitions of a holy place’s 
holiness; the kissing of the Black Stone embedded in the 
Ka‘bah, or the kissing of the toe of a bronze statue of St. 
Peter; she Passover; the Muslim’s daily round of prayers; the 
Christian and the Mahayanian Buddhist liturgies. Acts of 
worship ‘tend to become_institutionalized when the con- 
gregation extends beyond the family circle. Yet God can be 
worshipped by human beings, congregationaily as well as 
individually, atany place and time, and this without formalities. 
‘God is a spirit, and they that worship:Him must worship Him 
in spirit and in truth.’ 

A still higher charge, again, is accumulated in tabus: not to 
eat pork ever; not to eat the flesh of mammals on F. ridays; not 
to work on the Sabbath; ty fast partially in Lent and totally 
during daylight hours in Ramazan; to circumcise male 
children; to eat human corpses, or to.expose them to be eaten 
by vultures and hyaeras, instead of burning or burying them;2 
to keep every jot and tittle of the Jewish or the Zoroastrian 
Law. Yet ‘the Sabbath was made for Man, and not Man for 
the Sabbath’,s j $ 

„Particularly violent feelings are aroused by conflicts between 
different social, conventions.’ celibacy, versus marriage for a 
Christian priest acçording to the Latin as against the Eastern 
Orthodox rite; monogamy for a Christian layman versus 
polygamy for a Muslim up to a limit of four wives; stringency 
versus laxity in the Christian as against the Muslim regulation 
of divorce 3 caste versus the brotherhood of all believers in the 
Hindu as agaiast the Islamic or the Sikh community. Ir, this 
field, as in'those of tabus and rituals, the Roman Church has 
set an example of courageous discrimination which we have 
cited at an earlier point in this chapter. The unidte churches of 
non-Hatin rite are so many monuments to the wisdom and 
liberality of the Roman See in drawing a distinction between 
some non-essential things and ‘others, apd in coaceding that, 
in some non-essentia 3, the uniates should be free to follow their 
Own traditional practice so long as they fulfil the two conditions 
gs recognizing the Roman See’s ecclesiastical supremacy and 
agreeing with the Roman Church on qusstioas of doctrine. 

e ’ 
Tee 2 See, for example, ara Book III, Chap. 38. 
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Though shrines, rituals, takus, and social conventions are 
highly charged witk feeling, they do not come so close to the 
heart of a religion as its myths: the portrayal of death as the seed 
of life ix. the figure of Tammuz-Adonis-Osiris-Attis, embody- 
ing the fruitfulness of the year that dies to be born agains? 
the portrayal of self-sacrifice for the salvation of fellow-sufferers 
in the figure of Christ or of a bodhisattva; the portrayal of 
superhuman spiritual stature in the figure of a hero whose 
mother is human but whose father is divine (the birth-story 
that is told of Jesus, Augustus, Alexander, Plato, and every 
pharaoh of Egypt since, at latest, the beginning of the Fifth 
Dynasty). Can these myths be discarded without taking the 
heart out of the faiths whose essence the myths convey? $ 
“tue Universe is a mystery, and 17 the key to this mystery 1$ 
hidden, are not myths an indispensable means for expressing 
as much as we car. express of the ineffable? ‘No man hath sec? 
God at any time’? and ‘Alles Vergangliche ist nur ein Gleich- 
nis’;? yet ‘das Umbeschreibliche, hier ist’s getan’.* This 
similitude of Absolute Reality in the World of Time and 
Change is the Nearest approach towards the Beatific Viso” 
that can be attained by human souls; and myths are the 
instruments through which these farthest flights of the Huma? 
vpirit are achieved.s ` ` < 


This is true; and it does mean that myths are indispensable 


to Man for probing a mystery that is beyond his intellectu® 
horizon. Yet no Particular myth can be sacrosanct; for myt 7 
are woven out of poetic images borrowed from This World's 
Passing scene. The myths that fall least far short of being 
universal and eternal are those inspired by the primor 3 
experiences of human life. ‘Das ewig Weibliche zieht Up 
unan’. Man's feelings about the part that Woman plays 1” 
his life are rooted in Human Nature itself; and it is no W?” ci 
nae myth quarried from this bedrock should keep 0” ‘al 
appearing ir; variations that betray its identity. A primor“, 

element is perhaps: to be found in every, myth that makes 1 


mark, Yet the stuff of which ioned is ™m0S 
lecal and ephemeral, myths are fashione 


1 Johr xii. 24; 1 Cor. xv. 35-8, 
3 Goetiie, Faust, l. 12104. ap 
5 See Chapter 9 PP. 123-4, above. 


2 John iv. 19, 
4 Ibid., ll. 12108-9- 
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5 Goethe, Faust, ll, 12110 
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This is true even of. the fmages taken from agriculture, 
which, for most of the Haman Race, has been Man’s staple 
means of livelihood, for the last 7,000°or 8,000 years, and which, 
by nowy, has been propagated over almost the whele of the 
cultivable surface ofthe planet. The Christian adaptation of 
the myth and ritual of the,agricultural year, which, in Christ- 
endom, seems as if it were speaking an oecumenical language, 
is in truth’speaking no more than the regional language of the 
parochial realm of wheat and the vine. The Western traveller 
to Japan finds that the alien realm oftrice—which is the fogd of 
half the Human Race—has no words for bread and wine in i 
vocabulary. If Christianity had made its first epiphany ¿in 
Eastern Asia and not in Palestine, its primary symbols would 


2 


not be the Mediterranean‘imagery that they are. So even the 


most expressive symbols prove to have no more than a limited 
range in Space and Time, and therefore cannot be of the essence 
of Religion. They can be no more than local and ephemeral 
indications of a Reality that, in itself, is omnipresent and 
eternal. ° 7 š 
What is true of myths must be true, a fortiori, of Theology, ‘if 
there is any force in the argument of an earlier chapter of this 
book.1 It has been argued there that ¢he,poetic usage of words, 
which is their usage in myths, differs from the sciertific usage 
of the same words in feeling, intention, and meaning; and it has 
been suggested that Theology, in its handling of myths, has 
been acting under a misapprehension which has condemned it 
to defeat its own purpose. Theology’s purpose is to clarify the 
meanifig of myths, and it seeks to do this by treating their-words 
as if these were being used in their scientific sense. But theo- 
logians seem not to have recognized the limitations of the 
scientific usage. This, too, has atimited field of application, as 
the poetic usage has; and it is not a more exact usage than the 
wee one is. Tt is not truer to reality intrinsically. It is simply 
ee est notation for describing a fragment of the Universe that 
cea the Humdi Intellect’s grasp. Bat the poetic usage is 
ining for reconnoitring this foreground’s mysterious hinter- 
ate Onsequently an attempt to take a poetic intuition ofthe 
Be Ty as if it were a scientific analysis does not-sharpen our 
culties but inhibits them from serving us. The music of the 
7 e 1 Chapter 9, pp. 116-27, aboye. 
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spheres ceases to be audible when it is transposed into a 
mathematical scale ef numerical ratios. » 

In the same context we have sought to trace back to their 
historical- origins the accretions of theology with whizh the 
mythical expressions of- Christianity, Islam, and Hinduism 
have been overlaid, and we have found these origins in the 
price that has had to be paid for the conversion of a philo- 
sophically educated élite. The ‘intellectuals? coutd not be 
induced to accept a new religion unless this could be presented 
to them in terms that would be acceptable to them philo- 
sophically; and Theology is thus a monumédht of an encounter 
between ‘intellectuals’ and missionaries. 

If it is true that an intellectual operation which once com- 

“mended a religion to a particular class of potential converts has 

actually obscured, instead of clarifying, this religion’s meaning; 
intention, and feeling, as these are conveyed in its myths, then 
if it is also true that the myths themselves are not of the essence 
ofa religion, it must follow that the theology into which these 
myths have been transposed carnot be essential either. , 

The sacrifice of Theology is as desolating for the intellectual 
minority in a religious community as the sacrifice of current 
myths is for the community at large; but there is one sacrifice 
that is even more painful than these, and that is the sacrifice © 
self-centredness. Since self-centredness is innate in Huma? 
Nature, we are all inclined, to some extent, to assume that our 
own religion is the only true and right religion; that dur OW? 
went Alte Realy the onl authen von Pt Ye 
revealed t i a evelation; that the regia ines paa we 

o us is the whole truth; and that, in consequence, “, 

ourselves are ‘the Chosen People’ and ‘the Children of Light 
while the rest of the Human Race are gentiles sitting in ‘dark: 


ness. Such pride and rejudi iginal 610) 
and they will therefo DR meat OnE 


: re be rife in some measure in any hum? 
being or community ; but the medsure varies, and it seems to B 
pepe of Se fact that, hitherto, “he Judaic religi? 
ve been considerably more exclusive-min n 
¢ f clusive- d tha 
Indiar religions ha ende 


$ ve. In a chapter of ]g’s history n 
which the adherents of the ving epee aes scot likely 
to enter’ iato much 5i 


more intimate relations witi, one 2204 
than ever before, the spirit of the Indian religions, blow g 
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where it listeth,! may perhaps help to winnow a traditional 
Pharisaism out of Muslim$ Christian, and Jewish hearts. But 
the help that Godgives is given by Him to those who help 
thems€ives; and the spiritual struggle in the more exclusive- 
minded Judaic half of the World to cufe, ourselves of our family 
infirmity seems likely to beothe most crucial episode in the next 


chapter of the history of Mankind. > ” 
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SELVES, SUFFERING, SELF-CENTREDNESS, 
AND LOVE 


No human soul can pass through This Life without being 
challenged to grapple with the mystery of tht Universe. If the 
distinctively human imptise of curiosity does not bring us 1o 
the point, experience will drive us to it—above all, the * 
perience of Suffering. a 
~- Tucasting about for an approach to the mystery in a Weini 
izing World mid-way through the twentieth century, we M8 
do well to take a cue from our seventeenth-century Wetea 
predecessors, who opened up for us a view that still holds E 
under its spell today. So far, Mankind has never succeede K 
uuifying the whole of its experience of the universe in which } 
fiads itself. We can see the Universe from different angles; ae 
from each of these it wears a different aspect. From one ie 
We see it as a spiritual universe; from another as a physical Cae 
and from either of these “wo angles we can drive a tunnel 17 i 
one flank Of the great pyramid. But our turnels driven E a 
from these two directions have never yet met, and neither 
the two approaches, by itself, has enabled us to explore its 
mystery more than partially: neither of them has reveale 
heart. s 
Mid-way through the twentieth century we Westerner 
are still exploring the Universe from the mathematico-phYS t, 
angle that our,seventeenth-century predecessors chose tOr 
In order to choose it, they had to wrench themselves away oe 
the spiritual approach which Christianity had followed si eg 
first epiphany, and which, before that, the Hellenic philosoP”” 
had been following sirce Socřates, and the prophets of m 
since Amos. This radical change of orientation required © it 
seventeenth-century Western mental pioneers who made fort 
great effort of will and imagination as well as a great © ire 
of thought, ‘and the spectacle of their prowess should inte 
w their example now at their expense. of the 


us to foilo 
has come for us, in our turn, to wrench ourselves out 
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seventeenth-century mathemdtico-physical line of approach 
which we are still following, and to make 4 fresh start from the 
spiritual side. This,is now, once again, the more promising 
approach of the two, if we are right in expecting tht, in the 


atomic age which opened in A.D. 1945, the spiritual field of 2 


activity, not the physical pne, is going to be the domain of 
freedom, © 

*° In taking this new departure, if we do take°it, we shall be 
courting disappothtment and frustration if we do not con- 
stantly keep in mind two limiting corfditions. We must realize 
that we shall not penetrate right to the heart of the mystery 
along any line of approach. We must also realize that we cannot 
return either to the traditional Christian vision of the spiritual _ 
universe or to the post-Socfatic Greek philosophers’ vision of it 
after having delved into the mystery from the mathematico- 
physical angle for a quarter of a millenniumi. We cannot erase 
this long chapter in our Western mental history, and we ought 
not to want to erase it; for it has not only been long: it has been 
fruitful as well, within its limitations. So our aim skould be, 
not to discard our, predecessors’ contribution to our cumulative 
heritage, but to find theedue place for it—not giving it more 
than its due, but also not giving it desa The importance of 
doing justice to oar predecessors is brought home téus by the 
consequences of their failure to do justice to theirs. Our 
seventetnth-century predecessors’ aim was to jump clear of the 
strife and controversy of the foregoing age of the Western Wars 
of Religion, but they allowed themselves to be carried, beyond 
their aim, into discarding Religion itself as well as religious 
fanaticism. This was not their deliberate intention, and it was 
an unfortunate undesigned effect, Our easy wisdom after the 
event, which has enabled us to recognize their mistake, leaves 
us no excuse for repeating it. 

In the seventeenth century, the spiritual approach had led, 
CE have sgens to barren but’ bitter conflict springing from 
Christianity’s vein of exclusiveness and fanaticism, and this 
conflict on the religious plane had been exploited for political 
purposes. Our seventeenth-century predecessors’ withdrawal 
of ; their mental treasure from jts traditional investment in 
spiritual values, and their reinvestment of it in the exploration 

* See Chapter 17, pp. 235-6, and Chapter 18, pp- 243-9,,above, 
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and conquest of Physical Naiuie, was a testimony oa 
strength and to the-repulsiveness of Original Sin in their di y 
But Man does not exorcize Original Sin by averting his rae 
from it; and it still retained all its power over the technol oea 
who was winning credi? first for being harmless and then A 
being useful. For the technologist is a human being, aa 
Original Sin is endemic in Human Nature. The eae 
Original Sin in the Technological Age was not T'echno a 
itself; it was Technology’s human master: Technology ! al 
simply put into human kands an additional charge of phy aan 
power which can be used for evil as well as for good; and, E 5 
human beings are still as sinful as ever, this has put suc 5 
_, terribly potent drive into sin that we cannot afford to go f 
ignoring and neglecting the problim of Human Nature any 


longer. The very intractability of the problem, which makes us 
shrink from handlin 


seventeenth- 


they can be adapted for u 
goal which is now again t 
H a 

In the preceding chapter, we have found all the H Ee 
religions agreeing that. this goal is to seek communion wi rA of 
omena, and to seek it with the # In 
mony with this Absolute Reality: -3 


: 2 £ ; È 
, in every penetrating analysis of Human Nature, in wha 
time an place and socia 


sae $ ken. 
l milieu the observation tias been tê 
* Pope, An Essay on Man, Ep. ii, line 2. 
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Fdelight in the law of God aftr the inward man ; but I see another 
‘law in my members, warring against the laweof my mind, and bring- 
ing mé into captivity to the law of sin Which is in my members.1 
Megr’s war within, between his Reason and his Passiens.... If 
thére were nothing but the Reason, ang were no Passions... . Ife 
there were nothing but the Passions, and were no Reason. ... But, 
as Man has both, he cannot®be free from war, since he cannot be at 
peace with the one without being at war With the other. So he is 
‘always divided, and always his own adversary.2 
_Thus is Man that great and true amphibium, whose nature is 
disposed to live, not onely like other éreatures in divers elements, 
but in divided and Uistinguished worlds.’ 
@ 
Human Nature is, in truth, a ynion of opposites that are noț, 
only incongruous but are tontrary and conflicting: the spiritual 
and the physical; the divine and the animal; consciousness ° 
and _Subconsciousness; intellectuals power and moral and 
physical weakness; unselfishness and self-centredness ; saintliness 
and sinfulness; unlimited capacities and limited strength and 
time; in short, greatness and Wwretchedness: grandeur-et misése.* 
But the paradox does not end here. The conflicting elements 
in Human Nature are snot only united there; they are in- 
separable from one anothet. ee 
o e 
The greatness of Man is great because Man knows that he is 
wretched. A tree does not know that it is wretched.5... All these 
miseries are so many proofs of Man’s greatness; they are the miseries 
of a grand seigneur, the miseries of a king who has been dis- 
ee +» One cannot be wretched unless one can feel it. A 
Gage euse is not wretched, Man is the only wretched creature 
ah se is....7 Man knows that he is wretched, so he is wretched, 
ant s is the fact; but he is als3 impressively great, because „he 
€$, Xnow that he is wretched. . . .© This ambivalence of Human = 
ied cp és) evident that some people have supposed that we have 
ucts pers an undivided personality seems to them incapable of 
eme ane abrupt variations, from a boundiess presumption 


G 


1 co 
Rom, vii. 22-3, e 


2 2 
3 pascal, B., Pensées, No. 412 in Léon Brunschwicg’s arrangement. ° 


x areal eee Religio Medici, Part I, section 34. 
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431-9, Nos. 416 and 443, and, in general, Nos: 397, 423, and 
5 Ibid., No. 307. i re. 
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to a horrible spiritual prostration.”.“, .1 If he boasts himself, I 

humble him; if he huinbles himself, I boast him; in fact, I con- 

tradict him all the time until‘I make him understand that he is an 

incomprehensible monster.2 a 
j ‘ 

Human Nature is an enigma; but Non-Human Nature is an 
enigma too; and both must be samples of the nature of the 
universe in which Man finds himself. It is as reasynable tO 
explore the Universe in terms of the one as itis te explore it in 
terms of the other. Human Nature will not account for the 
aspect of the Universe that mathematics aid physics reveal; 
bus then these will not account for the aspect that is revealed in 
Human Nature. There is no ground except caprice or pre- 
judice for treating the mathemativo-physical aspect of the 
Universe as being real in any fuller measure than the spiritual 
aspect is. The mathematico-physical aspect, like the spiritua 
aspect, is a datum of human consciousness. Our view of the 
physical universe is no more objective than our view of out 
hae Our experience of the uaion of conflicting yet insepat- 
a oes ae ES ponies Nature may explain more bar of 
Fail arth than just Man himself. This ordea 

SEES CS à battlefield n.which opposing spiritual forces Me? 
pa struggle with one another may be characteristié of th® 
ae Meah oE Man, but of all life on this planet. It might 
traditional na: Ta of the nature of God, if we use f 
shih me for the personal aspect of an Absolute. Reality 


ngs 
> it could not be consci f itself either? 
A Aa : cious of itse i 
a pat al 1s one of the hall-marks of selfhood. But?» 
p s reason, a selfwcannot either shut out the rest © is 
niverse’or annex it, then two other hall-marks ‘of a self ™ 


1 Pascal, Penses, No. 417. 2 Ibid., No. 420. 
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be the experiences of yearning@and of suffering. A selfis bound 
‘to feel yearnings towardssselves or things, outside it, of whose 
presence or existence it is aware. ‘These yearnings are bound 
oftensto be thwarted, since the satisfaction of thent lies only 
partly within the power of the self by which they are being © 
felt; and, where there is „frustration, there is pain. The in- 
separability of desire and suffering from selfhood is attested by 
the univérsal experience of Mankind, and°all the higher 
religions agree inetaking the fact of this experience for granted. 
But they differ with one another, ag we have seen, over their 
policies for dealing with a practical problem that arises from 
the undisputed matter of fact—and this practical problem 
cannot be evaded. A human being can perhaps avert his 
mind from the intellectwal problem of the mystery of the 
Universe, but he cannot help yearning and suffering; and a e 
religion that had nothing to say toits adherents about these 
feelings would ring hollow. 

Let us look again at the difference in policy between the 
Hinayana and other higher religions which we have already 
noticed in the preceding chapter.1 This difference in policy 
does not arise from any difference in the diagnosis of the facts. 
The inseparability of selfhéod, desire, and suffering is not in 
dispute? The difference in policy arises from a difference in the 
valuation of the facts; for different valuations of the same facts 
produce different answers to the question: What ought to be 
Man’s ‘paramount objective in the perplexing situation in 
which he finds himself? 

_ The Hinayana arrives at its policy by starting with the-value- 
judgement that the greatest of all evils is Suffering.2 From this 
premiss it follows that a releasesfrom Suffering must be the 
greatest of all goods; and from that conclusion it follows, *in x 
turii, that a human being’s paramount objective ought to be 
to extinguish Suffering at whatever the price may be. The price 
turns out to, be» nothing less than the, ‘extinction of the Self; 
for Suffering cannot be extinguished without the extinction of 
Desire, and, when Desire is extinguished, the Selfis extinguished 
with it: The opponents of the Hinayana do not deny that its 
prescription for extinguishing Suffering is an effeetive one. 
What they deny is that the Hinayana’s objective is*the right 
1 See Chapter 19, pp. 274-7, above. -2 See Chapter 5, PP. 63-5; above. 
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one for a human being to take as his paramount aim, and they 
deny this because they dispute the Hinayana’s initial postulate 
that Suffering is the greatést evil that there is. As they see it, 
the Hinayana is wrong in its valuation of the facts of Human 
Nature because it has not penetrated -deep enough in its 
diagnosis. 7 


A religion caniiot be true unless it has attained a true knowledge 
of our nature. It will have to have attained a knowledge of Man’s 
greatness and of his pettiness, and a knowledge of the reason for 
both these characteristics of his. What religión has attained this 
knowledge except Christianity ?1 


* Ti seems unlikely that, when Pasca} was thinking this, he will 
have had Buddhism, as well as Christianity, in mind. Yet bis 
thought is at least.an ungonscious criticism of the Hinay40@ 
and commendation of the Mahayana as, well as a conscious 
commendation of Christianity. Christianity-and the Mahayan® 
arrive at their policy by starting with a distinction, which 
Hinayana does not draw, between desires of two different 
kinds and by going on to appraise the two so differently that 
they place them at opposite extreraes of their scale of values? 
According to the Christian-Mahayanian diagnosis, tuere a 
self-centred desires, in which the Self yearns for an © ject 
peace itself simply in order to exploit this object of desire 8 om 
a Egay Self’s own satisfaction; and, where it is a questio® 
fe a self-centred desires, the Christian-Mahayanian an 
m aa ies do not differ. The commen cours 
Geese B The difference in policy arises W" 
of.desire whch a Saris go on to diagnose another ie 
esir ` elt-centred but. ntrary, 1 
EETA Self-sacrifice means, not inih cotinguisting O° 
elf, but lovingly devoting it to the service of others at the Core 
of voga Suffering this service-may bring with it. i 
h Ta a self is yearning in this self-devotirg way, it is treat 
c object of its yearaing, not as an,‘it’ which is fair ga™m®» 7 
as @ ‘thee’ who is sacrosanct because this ‘tnou’ is another self 
In feeling a plesire of the self-devoting kind, the loving 5° 
treating the Universe as a sociecy of selves ike itse2f; in feeling * 


el is: 


1 Pascal, Pensées, No., 433. 2 See Chapter 5, pp- 63-5» abov€- 
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desire of the self-centred king it is treating everything in the 
‘Universe outside itself as à soulless set of*waves and particles. 
It is a fact of experience that every human self can and does 
haye desires of these two different kinds, and that tlfe two are | 
not only different byt are at opposite, poles of the spiritual 
gamut. "Here we have a further manifestation of the paradoxical 
union, in Human Nature, of opposites that conflict yet are in- 
separable? And the unceasing struggle which’is an unescap- 
able accompanintent of human life in This World is, in truth, 
a struggle to extinguish our self-centred desires and to follow 
the lead of our self@devoting desirès at whatever the price may 
be. ‘The price turns out to be Suffering to an extreme degree. 
The pain to which we expose ourselves through Love is, still, 
greater than the pain to which we expose ourselves through 
Cupidity. In the judgement of Christianity and the Mahayana, 
even the extremity of Suffering is not ¢oo high a price to pay for 
following Love’s lead; for, in their judgement, Selfishness, not 
Suffering, is the greatest of all evils, and Love, not release from 
Suffering, is the greatest of all foods. - % 

"A synoptic, view of the living higher religions thus confronts 
us with two different policies forethe conduct of human life, 
based on two different diagnoses of the nature of Man and the 
Universe? Which.of the two diagnoses comes the closer to the 
truth? And which of the two policies will bring us the nearer 
to the true end of Man? p 

If a tWentieth-century inquirer, brought up in the Christian 
tradition, found himself called upon to answer these questions 
as best*he could, no doubt he would be likely to declére in 
favour of Christianity and the Mahayana as against the 
Hinayana. On the question of fact he would find the Hin- 
ayana’s diagnosis superficial in its failure to distinguish betweeh 
self-dévoting and self-centred desires. He would find that a 
superficial diagnosis had led to a wrong valuation and a wrong 
Prescription; andshe might go òr to argie that the Hinayana’s 
policy was also impracticable because, as Ite saw it, it was self- 
stultifying. How cana self set itself to extinguish Desire without 
feeling a desire to extinguish it? On the other hand, how cari it 
succeed in extinguishing Desire solong as the desire tò extinguish _ 
it remains unextinguished?1 Has not the candidate for Nirvana 
1 See Chapter 5, p- 64, above. Tae 
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embarked on an enterprise in which he is bound to det 
own purpose? Has He not placed hithself in the Pree ee 
a sufferer from insomnia who is making it impossible or ie 
self to falf asleep by longing so anxiously for sleep to sh ie 
him? What he desires i} to lose consciousness of himse ae 
what is thwarting his desire is its self-centredness. This eae 
brings out the telling point that the Hinayanian arhat sd z 
for Nirvāna is a desire of the self-centred kind. For the ar. ri 
in his pursuit of detachment, every other self in tite Univers a 
not a ‘thou’ to be loved, but an ‘it’ to be repudiated; ane 
desire that treats persons as if they were things is self-cen 
even when its only use for them is to be quit of them. es 
= Af this point, the statemert of the case against the ais a 
might be taken over from the spokesman for Ceara Hee 
spokesman for the Mahayana. This Buddhist critic o ee 
Hinayana would cite the evidence of the Hinayanian scrip sah: 
and would argue from it that the Mahāyāna, not the Hina 
is the Buddha’s own school of Buddhism. The Hinayan 


i Rigs ice as 
S(riptures purport to be recording the Buddha’s practice ? 
well as His preachin 


to conclude from it that the 


 nlighteD- 
> after His attainment of Egligh 
ment, had suggested to Him that He should make His exi 


what is the true end © 
right in itself ‘and the 
making His choice” 
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ommend in His teaching a self-c 


havê 


o 3 ə [fg ® ə > 

E <9 I =f a? 
SELVES, SUFFERING, SELF-CENTREDNESS, LOVE 293 
inspired the Mahayanian ideal of the bodhisattva, seem also to 
have had more influence, than the Buddha’s teaching on the 
spirit*and conduct of everyday life in Hinayanian Buddhist 
countries. If our”Mahayanian critic of the Hinayana’ was 
cahdid and charitable, his coup de grace woulé be this argu- $ 
mentum ad hominem. £ 

The picture, painted for us in the Hinayanian scriptures, of 
the Buddha resisting His temptation has% Christian counter- 
part in the passage of Saint Paul’s Epistle to the Philippians 
which we have quoted.: Here we haye a picture of a self which, 
like the Buddha after His enlightenment, finds itself in the 
extf@ordinary position of being completely master of its situa- 
tion. Like the Buddha Gautama, Christ Jesus now has it in 
His power to be immung from Suffering for ever. He‘ find? 


Himself ‘existing in God’s form’ and ‘on an equality with’ . 


Him 3 and a self that is in this Godlike state. of existence cannot 
have any unfulfilled, desires and therefore cannot be exposed 
to the pain of being disappointed. Like the Buddha’s access, to 
Nirvana, Christ’s apotheosis in Heaven might be taken as ‘a 
Prize to be clutched’; but, like the Buddha, Christ resists tie 
temptation. °” He ‘deliberately chooses the Suffering that is ia- 
separable from Selfhood—and this the extreme Suffering to 
which æ self lays itself open whenĉôits ruling passion is fot 


Cupidity but is Dove, 


In resisting their identical temptation, Christ and the Buddha - 


are each revealing, in action, ah identical truth about the Self. 
A self is a talent which is meant to be used. To withdraw it 
from circulation by burying it or by melting it down would be 
contrary to the purpose for which the talent has been issued. 
This truth is true not only for ordinary selves; it is also true for 
an enlightened self like the Buddha Gautama’s and for a deified , 
self like Jesus Christ’s. Selfhood is inseparable from Desire, and 
therefore also inseparable from Suffering, even for a self that 
has achieved a perfect union>with Abselute Reality and even 
for Absolute Realit 7 Itself in Its personal,aspect as God. 


“ o 
What is God? Fer a man, God means helping one’s felldw- 
creatures, 2 


a a ° 
a In Chapter §, p. 86, and in Chaptér 19, p: 277, above. o G. 
2‘Deus est mortali iuvare mortalem’—An anonymous philosopher, 
quoted by Pliny the Elder, Historia Naturalis, Book II, chap. 7 (5), § 18. 
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Love is of God... . Herein is lve, not that we loved God, but 
that He loved us.... If we love one ancther, God dwelleth in us and 
His love is perfected in us. ... God is love, and he that dweileth in 
love dwelleth in God, and God in him.1 j < 

Thus, when a Mahayanian Buddhist òr a Christien com- 
pares the Hinayana with his own faith, he will probably come 
to the conclusion tha: his own faith is the better one. It gives, 
he will probably feel, a deeper insight into the mystery of the 
Universe; and it holds up a higher ideal of what human beings 
should try to do with themselves.. If this.,is the Christian $ 
conclusion, what is the consequent action that he ougit to 
take in a world in which the ‘annihilation of distance’ bY 
*Tecknology is now bringing“all the higher religions into eve? 
closer relations with one another? His first impulse might be to 
act like ‘certain which trusted in themselves that they wet? 
righteous, and despised Others? 32 and he would find ’many 
precedents for this in the histories of Judaism and Islam, 48 
well as Christianity, Yet these precedents would also be warn- 
ings. For Pharisaism has been the besetting sin of the religion’ 
of the Judaic faniily, and this sin has brought rétribution 0? 
itself in a tragic series of atrocities and catastrophes. The feu 
of Pharisaism is intoleranve ; the fruit of intolerarice is violenc® 
and the wages of sin is death. The sinfulness-and deadliness © 
the Catholic-Protestant Wars of Religion in Western Christer 
dom was the evil that moved our seventeenth-century Wester 
predecessors to establish religious toleration in the name ° 
Christian charity. In our lifetime we have seen an appare” 


settled habit of toleration, which we have inherited fror? 
our seventeenth-century 


fanaticism. k 
_ fwe find ourselves, ‘nevertheless, still tempted to drop pa P 
into a traditional pharisaic rut, we can fort fy ourselves 284" 4 
this temptation by Tecollecting several truths which are $ 
many counrels of charity, 2 


soe r 
The touchstone of a religion is its comparative succes 
failure, ‘net merely in divinin:; the truths and interpreting 


1 1 John iv. 7, 10, 12, 16. 2 Luke xviii. 9- 
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courisels, but also in helping nufman souls to take these truths to 
heart and to put these coùnsels into action. So the last word 
has not been said about a religion When we have accepted or 
rejectéd its definitions of the nature of Reality and of the true 
end of Man. We haye also to look imto the dafly lives of its 
adherents and to see how far, in practice, their religion is 
helping them to overcome Man’s Original Sin of self-centred- 
ress. Thi is a question which every religion has to abide. 
And a Christian Who rejects the Hinayana’s vision of Absolute 
Reality and its policy for coping with human life will con- 
demp, the Hinayaria at his peril if his adverse abstract judge- 
ment has not been confirmed by personal experience of the 
spiritual climate of the Hinayanian Buddhist World. If he has_ 
not been convinced, by ditect observation, that human beings 
are leading less good lives under the Hinayanian dispensation 
than under the Christian, it will be anwarrantable for him to 
pronounce his own religion to be the higher of the two. 

We believe that our own religion is the way and the truth, 
and this belief may be justified, as far as it goes. But it-does not 
go very far; for we do not know either the whole truth or noth- 
ing but the truth. ‘We know in part’ and ‘we see through 4 
glass, darkly’.2 When the light has shgne out into the darkness, 
the Universe still remains a mystery.3 5 . 

‘The heart of so great a mystery cannot ever be reached by 
following one road only.’ Even if it should prove to be true 
that the other higher religions have less of the truth in them than 
ours has, this would not mean that they have in them no truth 
at all; ànd the'truth that they have may be truth that our own 
religion lacks. Symmachus’s argument for tolerance has never 
been answered by his Christian opponents. The forcible 
Suppression of his ancestral religion by the secular arm of ‘a © 
Christian Roman Government was no answer at all. And he has 
not even been silenced; for, though Symmachus’s ancestral 
religion is long osince extinct, Hinduism lives to speak for 
Symmachus today. z 

In the world in which we now find ourSelves, the adherents 
of the different living religions ought to be the readier ‘to 
tolerate, respect, and revere one, another’s religious heritages 


1 John xiv. 6, 21 Cor. xiii. 9 and 11. 8 Jobn i. 
4 Symmachus, quoted in Chapter 18, p. 251, ahove. 
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because, in our generation, there: is not anyone alive Wie 
effectively in a position to judge beeween his own le 
his neighbour’s. An effective judgement is impossible whe a 
is comparing a religion which has been familiar to one 1 wi 
home since one’s childiood with a religion which ne ie 
learnt to know from outside in later years. One’s ances pa 
religion is bound to have so much the stronger hold upon ona 
feelings that one’s judgement between this and any in 
religion cannot be objective. Our impulse to pass judger te 
between the different living religions ought therefore tora 
restrained by us till the physical ‘annihilation of distance, ne 
hed time to produce the psychological effects that na 
expected from it. A time may come when the local heat eae 
“the different historic nations, civilizations, and religions an 
have coalesced into a common heritage of the whole hu ae 
family. If that time does some, an effective judgement pet ee 
the different religions may then at last -begin to be poss! a 
We are perhaps within sight of this possibility, but we 4 
certainly not within reach of it yet. Pida 
* Meanwhile, all the living religions are going tọ be Pi niet 
searching practical test. “By their fruits ye shall know t fa its 
The practical test of a religion, always and everywhere; ine 
success or failure in helping human souls to respond toa g's 
challenges of Suffering and Sin. In the chapter of the vow 
history on which we are now entering, it looks as if the con, 


s 
ing progress of Technology were going to make our dira 
more acute than eyer before, and our sins more devoa 
in thcir practical consequences. This is going tò be a ak 
time, and, if we are wise, we shall await its verdict. do its 
If we do not feel that we can afford to wait for Time to, the 
ciscriminating work, we are confessing to a lack of faith'I> the 
truth and value of the religion that happens to be ours- that 
other hand, if we do have faith in it, we shall have no feat nte 
it will fail to play its wll part in’ helping hprean souls to a 
into communion with the presence behind the phenomen@ lity: 
to, bring themselves ‘into harmony: with this Absolute Rea hey 
The missions of the higher religions are not competitive; ith- 
are compleraentary. We can believe in our own religion voan 
'out havjag to feel that it is thé sole repository of truth. wW 
1 Matt. vii. 20. 
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love it without having to feël that it is the sole means of 

» Salvation. We can take Symmachus’s words to heart without 
being ‘disloyal to Ghristianity. We®cannot harden our hearts 
against Symmachus without hardening them agairfst Christ. 
For what Symmachus is preaching is @hristian charity. 


Charity never faileth; but, ‘whether there be prophecies, they shall 
fail; whether there be tongues, they shall cease; Whether there be 
knowledge, it shallevanish away. 
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“ABBASID CALIPHATE, THE) 49 Antiochas IV Epiphanes, the Seleucid, 
Abelard, Peter, 206 2 53> 55 
Abraham, 26, 140 Apis, worship of, 51, 52 
Abyssinia, 158 Apocalypse, the, 174 


°Achaemenian Empire, the: Alexander 
the Greats’ conquest of, 212n; 
aristocracy in, 43; Greek successor- 
states of, 51, 71, 10; religions of, 

3B, 54, 246; revolt against Darius I, 

78; see also CYRUS II} DARIUS I} 
ZOROASTRIANISM © 

Agoka Maurya, Emperor, 70, 31, 90 

Acrocorinthus, -44 

Adam, the First Man, 140 

Adonis worship of, 280 

Acgina, 44 

Aeschylus, 57 

Afghans, the, 198 

Africa, West, nature-worship in, 24 

Agathocles, Sicilian despot, 38 

Agis IV, King 6f Sparta, 80 

Agricultural religions, fratricidal strife 
not produced, by, 30-1 

Agricultufe, 281 

Ahab, King of Israel,"37 

Ahaz, King of Judah, 37-8 rE 

Ahuramazda, Achaemenidae as vice- 


9 


gerents of, 49, 54; worship of, 274, ` 


see also ZOROASTRIANISM 
Air, conquest of the, 144 
Akbar, °Timurid ‘Emperor, 55 
Alexander the Great, 212n., €80 
Alexandria, 52 
eee brother of Cassander, 
9-79 
Aliminta Italiae, the, 97n. 
Ambrose, Saint, 251 
AE bodhisattva, 86n. > 
on-Re, worshi) 29, 51 > 
Amos, Prophet, 38. ORE 
‘Anat, worship of, 40 
Anien and Moderns, „Battle of the, 
182 
Animals, sacrifice of, 24, 39-40 
Anthropology, 222 


spaces Gonatas, King of Macedon, 
9 


Arab Caliphate, the, 44, 55, 90, 109, 
118, 246; see also ‘ABBASID CALI- 
ÞHATE; UMAYYAD CALIPHATE 

Arabic Civilization, the, 145 

Aramaic Alphabet, the, 143 

Archaism, 78-9, 80-2 

Archilochus of Paros, 59-60 = 

Aristeides, P. Aelius, on reanimating 
effect of Roman Empire, 42 

Aristonicus of Pergamum, 79-80, 85 

Aristptelianism, 190 

Aristotle: on difference between poetry 
and history, 9; on the good life, 41 

Armenia, 112 

Arminians, the, 176n. > 

Armour, body, 222-4 

Arquebus, the,”223 » 

Arsaces, Chief Priest of Galatia, 97 

Arsagid Empire, the, 109 

Asshur, deification of, 29 e 

Asshur-nasir-pal II, King of Assyria 

Assyria, 33, 57, 58, 59; 78, 85, 91 

Astrology, 96 

Astronomy, 270 

Atatürk, Mustafa Kemāl, 199 

Athana Aphaia, worship of, 44 5 

Athana Chalcioecus, worship*of, 44 

Athene Polias, worship of, 28, 29, 31, 


“ 
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44, 9I . 

Athenio, the slave-king, 80 

Atheno-Peloponnesian War, the, °34° 

Athens: as ‘education of Hellas’ and 
‘tyrant-power’, 34; religions co- 
exisung in, 28; Rome, attitude 
towards, 4957 similarity of social 
life to shat in contemporary Greek 
city-states, 245; University of, 
247; worship of—see ATHENE? 

Atman, the, 63 i 4 

Atom, structure of the, 122 

Atomic energy, 149, 214-16, 233-5; 
238, 240, 285 

Aton, the, 51 
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Attica, 57 

Attis, worship of, 26, 280 . 

Augustińe of Hippo, Saint, 15, 176, 177 

Augustus, Emperor: birth of, „Stories 
about, r29, 280; deification of, 
216; journeys of, 47; rejigious 
policy of, 108; veneration for, 42 

Aurelian, Emperor: as vicegerent of 
a god, 49-50; failure of his policy, 
53-54; murder* of, 50; worships 
Sol Invictus, 80, 85, 107, 108 

Avalokita, bodhisattva, 86n. 

vignon, 166 
eee the Mughal Emperor, 246 
Aztecs, the, 157 


BAʻAL, WORSHIP or, 39, 86n. 
Babylohia, gr 
Bacon, Francis: on enlargement of 
human power over nature, 228-9; 
on goal of the sciences, -217; 
on technological power, 186-7; 
practical achievements, absence 
of, 225 
Baron, Roger, 225 
Balance of Power, the, 21 5 
Bayeux Tapestry, the, 143 
Bayle, Pierre: ambiguity, use of, 202; 
„ Career of, 186n., 202; irory, vse of, 
= 152-3; on accident of birth 
determining belief, 189; on accusa- 
tion of atheism, 259; on ambi- 
valence of rulers’ attitude towards 
religion, 171; on Aristotelianism, 
190; on assumption that time 
kills false doctrines, 189-90; on 
authority of the Roman Catholic 
Church, 190; on character of 
religious leaders, 171-2; on Chinese 
Emperor’s edict of toleration, 164, 
on Christian missions and Western 
Imperialism, 165; on Christian 
Church Councils, 178-9; on Chris- 
` tian persecution of heresy, 206; 
on credulity o1 the 
on cult of the Virgir in Spain, 
225-6 and n.; on cure cf One evil at 
price of, another, 183-4; on 
‘growth of irreligion in modern 
West, 7529 on Muhammadans, 
205-7359 Marguerite, Queen of 
Navarre, sister of Francis I, as 
an example of generous-minded- 


Masses, 173-43 ; 


INDEX: 


* = ness 258-9; on Manichaċism, 


5-6; on mathematics as inimi 
eal 192; on miracles, 178, 
206; on taiveté of zealots, 174 ep 
on need for tolerance in ree 
between Christian sects, 25 at 
259; on nemesis of resor? to 2 i 
£53; on neutrality in matt Ti 
worship, 259-60; on pagan al aa 
in Christianity, 1797 on pas 
being no worse than Chris a 7A 
203-4; on power breeding rye, 
ance, 173; on problem o! Rae 
175-8; on Protestant Reor oni 
254; on Reason and Rev ae 
153-4; on religion asa ree Re 
political authority, 254; a right 
Public of Letters, 212n.; O: m the 
of individuals to differ a A 
Church, 255-6; on sinfin ea 
religious conflict, 254;0n Aani 
century Western religious Ep 
ism, 162, 256; on Spinan slis 
on spirit of partisanship SA 
gious controversialists, 17 fers 
subversive use of Apocalype an 
on uneasiness of relation 1893 
thtology and philosophy: aot 
on the Wars of. “Religion, ücism 

ridicule, use of, 178-9;"°SCeP 

of, disguised, 202, 252 
Bede, the Venerable, 209 
Benedict, Saint, 151 ee ete 
Bergson, Henri, on negative signifi 

of concept of Chance, 13 
Bion the Borysthenite, 69 
Birthrate, the, 240, 241 
Books, Battle of the, 168 
Boyle, Robert, 227 
Brahma, 16, 63, art ` 

hmā, 16n., 2 gin 
e eee td the, a ae 
British East India campani of Man, 
B-owne, Sir Thomas, on natur ' 

a8 e N eligi 
Buddha, the: as founder a ent 

72s 7731292, 2935 83 ne rags 

birth of, stories about, eifica- 
Christ, parallels with, se 
tion of, virtual, #293 mete views 
f, 1, 76, £923 ol 
E ® cise of cone tency 
Indian thinkers, 63; inco 
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Budäha—cont. 0e 246; Tantric version of, 112; 
Mi ofthis practice and his preathing, Zen version o:, 21 
64% 72, 73, 76-7, 84, 292, 293; Superiority of, to Islam and 


Aye and pitv felt By, 72; meta- 
* physical speculation discouraged 
by, 62, 63, 124; social Milieu of, 76; 
super-divinity of, according to 
Mahayana, 133; temptation of, 
72» 78s 292, 293; voluntary post- 


S ponemeħt of his exit into Nirvana, 


64, 66, 72; 78, 84, 292; voluntary 
uprooting of, 76-7; Yogis scandal- 
ized by, 72 
Buddhism: 8 
Hfayana: conduct of adherents, 


275N., 293, 295; date offoundation 
ob 1333 essential tfuths of, 83-4, 
272-3, 289-90; ‘Four Holy Tmths’, 
64; human saviour, its need of, 173 
impersonal aspect of its approach 
to Reality, 16, 274; intellect and 
will, réles of, 2, 22463; meta- 
Morphosis into a religion, 272; 
Occumenical Council 
Practice, emphasis on, 22, 62, 
1 4; propagation of, go, 246; 
satisfaction? of Man’s s iritual 
needs by, 67-8, 73; scriptures of, 
292, 293; self-centredness of desire 
for slf-extinctio 292; self-ex- 
Sason as goal of,'2, 17, 62, 64, 65, 
68, 72, 84, 87, 289-92; serenity 
induced by, 68; superficial and 
impracticable in Christian eyes, 
291-2; Superiority of, to Stoicism, 
70; survival power of, 136 


Mahayana: a Ê, vi 
chrysalis fe » Visual, of, 143; as 


ie Far Eastern @iviliza- 
bates avatars, series of, 133; 
dhisattvas—character of, 17, 82, 
2749 2773—self-sacrifice of, 84, 
280; Christianity, common ground 
eae 84-7, 89-90, 125, 155; 274-7, 
39 >» 291; competing religions in 

entral Asia, trinmsh over, 98n.; 
essential truths of, 272-4, 291; 
exploitation of, for political pur- 


pea 109; genesis..of, 72, 77, 
aot 293; Hinayana, relation to, 
5, 118- ; 


. 2219, 291ff. ; liturgy of, 155. 
1293 Natureworship in relation 
rie Persecution of, 89-90, 101, 

3 Propagation of, 68, 77, 109, 


of, 68; 


Hinduism, 113 
See also under HinputsM* REALITY 
Bull, the, as primortlial image, 20-1 
Burkitt, F. C., quoted, on Johanan b. 
Zakkai, 80-1 
Byzantine Expire, the, 44 


CAESAR-WORSHIP, 46ff., 94, 107, 108, 
316 0 

Cain and Abel, 30 

Calf, golden, worship of the, 34 j 

‘Caligula’, Roman Emperor, 47, 50, 

a 176n. > 

Calvin, Jean, 171, 176, 255 

Calvinism, 171, 176n., 177 

Canaan: human sacrifice in, 37-40; 
mature-worship in, 24, 25; religions 
of, 26, 28, 39, 86n. b 

Canaanite, Civilizatien, the, 143 > 

Carthage, 39-40 

Carthalon, priest of Melqârt, 38 » 

Cassander, Macedonian war-lord, a 

Castilian language, the, 157 w 

Gataphract, the, 222-3 

Cathglic *Church, the, 109; see also 
ROMAN CATHOLIC CHURCH 

Chamulas, the, 159-60 

Chance, concept of, 13 

. Charity, Christian, 297 

Charlemagne, 44, 209 

Charles V Hapsburg, Holy Roman 
Emperor, 214 4 o 

Charles IX, King of France, 170 

Chemosh, worship of, 26, 39, 86n. 

Ch’ien Lung, Manchu Emperor, 69 

Children, sacrificeof, 24, 26, 37-40, 

China: Christian missions in, 156, 158, 
159, 164; population of, 241; 
religions co-existing in, 28; renais- 
sances in, 43-4, 180-1; revolutions 
in, 243; wésternization of, 199; 
see alse CHU; COMMUNISM; CON- 
FUCIANIM; HAN EMPIRE; MANCHU 
EMPIRE; T’ANG EMẸIRE; TS’I; (IN 
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Chivalry, 217 o 
A@hosroes (Khusrū) I, Sasanian Em- 
peror, 247-8 *o 
Christ: apotheosis of, 293; ascension of, 
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Christ—cont. 
127; as Son of God, t27, 130; as 
Meésiah, 129; birth of, 129, 480; 
crucifixion of, 54, 277: incarna- 
tion of, 86, 134, 140, 264, 277; 
invincibility of, 108; resur'ection 
of, 127; Scribes and Pharisees, re- 
ations with, 72: self-sacrifice of, 
26, 40, 86, 108, 28e, 293: strife 
and discord brought by, 91, 105; 
temptation of, 72, 110; sze also 
under BUDDHA 
Chris‘ ianity: 
agricultural myth and ritual adapted 
«by, 281 
artistic expression of, 157-8 
© as chrysalis of Western Civilizatior 
180-1 
as framework of Western Civilization, 
145 ff. 
as instrument of Western Imperial- 
ism, 155, 158-64 
Lelicfs, meaning of, 127 
Confucianism, relation to, 176, 158 
Zonversion of world as Church’s 
~ mission, 117 
“doctrine, traditional, 268 
epiphany of, 117 
gssential truths of, 155-3, 
272-3, 291 
genesis of, 77 
Greek poets quoted as witnesses to 
truth of, g2 
Hinduism, relation to, 156, 157, 158, 
274-5, 276 
intolerant spirit of, qr. 265, 294; see 
also under RELIGION: wars of; and 
under WESTERN CIVILIZATION 
Islam, relation to, go, 110 
Judaic elements ia, 85, 168 
languages of, 270 
liturgy of, 279 
Man-worship, attitude towards, gt 
martyrs, rôle of, 44, 89, 96, 38-103 
military service, original ' attitude 
towards, 93-4, 98-9 
monks, self-dedication of 26 
A aac in relation to, 19-20, 
pagan el ments in, 156 * 
persecutiðti of: in Far East, 158-9, 
162;"in Roman Empire, 89, 91, 
99-103, 107, 117, 24€, 248 
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Ch’u, state of, 91 3 d 
Churches: as most widespre™ 


‘violence, use of, 167 
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personal choice between sects, in 
tWentieth-century, 261 
presentation of: in Greek phils 
phical terms, 112, 116ff 13 
126-7, 156, 158, 168-9, 282 
non-Western terms, 156, 15 
rimitive elements in, 40 m 
Ea saton of: by force, 160- 1, goy 
by Western missionarics, 255% 
tao les, 
rejection of, by nor.-Western peop 
158-9, 160 
Renaissance, Italian, effect o 3 
revelation, dependence on, TE ag 
revulsion against, in Western y% oe 
165-79; xe also under WEST. 
CIVILIZATION M 
Roman Empire and: adoption we 
official religion, 54, 55» 91: 9% 
107, 108, 109, 110, 11% 
barbarians, relations wi i: 
exploitation of—for cultural Lae, 
poses, 112;—for political pw Baie 
107-9, 115, 1173 Pagans: ~ oit 
jans’ persecution of, 17 
of principle at issue 1 
g:ff., 100; political régin® ormed 
ence to, 92-3; services pa con- 
by Church, 97, 98; v4 Ree 
verts, 99; see also cone aoo 
superiority of, over other re 
in Christian eyes, 113, ? 
technology in relation to, #19 
theology in relation to, rre 274276 
Trinity, doctrine of, 130, 229; 282-9 
uniqueness, claim to, 1349 
285) 294 
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Churchill, Winston S., 7 a 

Civilizations: chrysales of, 145; en- 
counters between, 112-13, 143ff., 
—military techniqu¢ first alien 
elQnent to be received, 161, 194ff.; 
selective reception of elements 
of an alien civilization, question of, 
160-1, 198ff.; expansion of, pheno- 
menon of, 143; social ideal in 
relation gto, 217; see also ARABIC 

9 GIVILIZATION; FAR EASTERN CIVILI- 
ZATION; GRAECO-ROMAN CIVILIZ- 
ATION; HINDU GIVILIZATION} ISLA- 
MIG GIVILIZATION; 2{AYAN CIVILIZ- 
ATION; WESTERN CIVILIZATION 

Claudius, Emperor, 47 

Clement IV, Pope, 225 » 

Clement of Alexandria, 156 

Clement of Rome, 98 

Cleomenes III, King of Sparta, 60, 78 

Cleon, the slave-king, 80 

Clovis 1) the Merovingian, 43 

Clusium, 44 2 

Coercion, self-defeat of, 267 

Comenius, 174 

Cəmmodus, Roman Emperor, 47, 50 

Communism: cHallenge of, to tradi- 
tional Western ideals, 269; Chris- 
tian texts, pogsibility of using Yor 
propaganda, 92; fanaticism of, 251; 
in China, 199; mtnace of, 210 

Concert of Europe, the, 215, 216 

Conciliar Movement, the, 166-7, 214 

Confucianism, 22, 28, 66, 67, 68, 124, 
136, 156, 158, 181 

Confucius, 15, 66, 69, 76, 124 

Constantine I the Great, Roman 
Emperor; adoption of Chéistianity 
as official religion, 247; religious 
policy of, 54-5, 107-8, 110, 118, 
248; ,repeal of proscription of 


Caristianity, 91; Sol Invictus, 
worship of, 107, 108 2 
Constantius Chlorus, Roman Empero’,, 
107 mB ; 
Coptic Monophysite Christian Church, 
the, 112 
Corn, worship of, 28, 31 © 
Cortés, Hernan, 53 


Council of Europe, the, 1 50 
Creature, living, Wefinition of, 2 
Credulity, 173-4, 178 
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Croce, Benedetto, on contemporaneity 
as characteristic of all history, 
6 and 4. 

Cro$-bow, the, 222, 223 : 

Curiosity: as motive of historians, 4-6; 
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as a general human characteristic, , Z 


5,219, 284 
Cybele, worship of, 24, 97, 136, 246 
Cyrus II the Great, Achaemenian 
Emperos; 43, 54 


DANTE ALIGHIERI, 209 

Darius I, Achaemenian Emperor, 435 
54, 78, 89 

Dasius, Christian martyr, 103 

Death-rate, lowering of the, 240, 241 

Demeter, worship of, 25, 31 

Denmark, 195 ‘ 

Déracinés, 76ff., 186 and n. 

Descartes, René, on subjugation of 
JNature, 229 

Detachment, 63ff., 105, 292-3 

Devil, the, 276 4 É F 

Diasporás, 81-2, 86n., 111-12, 138, 139, 
143 > 5 

Diego, Juan, 53 ¢ 

Din Ialhi, the, 55 S 

Diocletian, Roman Emperor, 107, 112, 
167, 248, 249 

Dion, Proconsul of Roman Province*of 
Africa Proconsularis, 102 

Dionysius II, tyrant of Syracuse, 69 

Dionysus, worship of, 31 

Displaced persons, see DÉRACINÉS 

Distance, annihilation of, 36, 92, 138, 
213, 216, 237, 244, 261, 278, 294, 
296 è 

Dominican Order, the, 156, 265 

Donatists, the, 115 +» 

Drive’, 149, 193, 228ff., 286 

Dryses, the, 55 pa 

Durga, worship of, 24 
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Empire of, 45, 483 militarism in,, 
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si: oe of, 280;—divinity of, 
48, 51; religions cc*existing in, 
28; 29; United Kingdom of 29, 
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El, worship of, 40 

Elagabalus, Roman Emperor, 3 

Eliot, T. S.: Four Quartets, quoted, 121 

Emesa, 53 i S 

England: Church of, 194: civil war in, 
182, 183; Nonconformists, posi- 
tion of, 186n.; Peter the Great’s 
visit to, 196; religious fanaticism 
in, 167 

English language, the, 2127, 

‘Enlightenment’, adverse consequences 
of, 152-4 

‘Ephesus, Council of, 179 

Epictetus, on curbing emotion, 65 

Epicureanism, 65, 1 36 

Epicurus, 63, 72, 124, 129, 178 

Erasmus, Desiderius, 210,255 > 

Eucharist, the, 20, 40, 281 

Eunus, the slavetking, 80 

Evil, problem of, 175ff., 275-6, 277 

Eye, the, genesis of, 83 
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Far Eastern Civilization, the; 145, 181 
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ascism, 251 + 
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Fire-arms, develo 
Florence, Council 
Food Production, 
lation, 241-2 
France: cultural influence of, decline of, 
212n., 215; deification of, 181; 
expansion of, Overseas, 161; fall 
of, in 1940, 212; hegemony, bid 
, for, 214-153 religious Wars in, 170, 
173, 258-9 i 
Francis de Sales, Saint, 88 
Francis of Assisi, Saint, 88 5 
Francis I, King of France, I^I 
Franciscan Order, thé, 1 5 
Frankfort, H., on divi 
Ur, 48 4 
Frederick IT Hohenstaufen, 
166, 167, 209 
+} Necessity for Man, 243; 
Testric‘iéns on, in interests c° 
security, 238ff, 
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Emperor, 
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French language, the, 209-10, 212 
French Revolution, the, 210, 211 
Futurism, 78-80 2 h 
GABRIEL, ARCHANGEL, 129 3 
Gainas, the Goth war-lord, aa a 
Gaius (‘Celigula’), Roman pi 
see “CALIGULA? š 
Galérius, Roman Emperor, 107 
Gallio, M. Annaeus, 94 e- 
Gaul, 220 
Gautama, Siddkārtha—see gree k 
Germany: hegemony, bid for, nae 
political unification of (1871), 
(9 . k 
religious wars in, 167 r 
Ghia kavara; on state of uer 
society in his day, T oueit 
relativity of his historical t 
x 5 on 
Glanvill, Joseph: career of, PUER 
` beliefs being determine kA 
dent of birth, 188-9; Bis 
of war. of religion, 169; one eal 
of mathematics and a gate 
arts, 191; on subjugation o! kr 
229 { P; 
Goa, 160 n > 
God: 
anthropormorphic concept of, 149 
as a monster, 176-'), 178 ge always 
as" a spiritnal gi 7 
accompanying Man, 2 6-73 i ntel- 
attributes of: goodness, mt 2753 
ligence, 134, 135, 140 85, 87: 
justice, 85; love, Ke ser ‘2943 
105, 119, 139) 140) 17 ences 
mercy, 85, 178, 277; ome pith 
76-85, 87, 105, 228,2757 75, 
66,'35; will, 134, 135» 14 A 
276 á 
capriciousness of, question ph 
139 iy 
‘empties Himself’, 86, 277) E sion of 
higher religions’ new rev 
character of, 104 
‘jealous’, 1¢-11 z 8 ? 
Man: encounters with, m ie 1253 
274; mutual love bee subordi- 
revelatic:a to, 132, 135-95 
nation of, 128 i 
self-sacrifice of, 105, 125, 14% 7 
280 a 
self-sufficiency of, 66 


135» 


Re 


. Govind Singh, 110 


- Graeco-Roman Civilization, 
9 


Herodotus, 76 
39 


9 d 


INDEX 


God—eont. of 


sense’ of greatness of, as cur® for 
Mah’s self-centredness, 10 
, Suffeging, 86, 293 i 
seg also REALITY 
Gracchis, Gaius, 79, 80 z 
Gracchus, Tiberius, 80 a 
the: 
breakdoWn of, 210; encounters of, 
with contemporasy civilizations, 
112; expansion of, 143; renais- 
sances of, 208ff. 
Granth, the, ®ı 
Great Powers, the, 215 
Great Britain: overseas expansion of, 
155-6, 161; Population of, 240-1; 
see also ENGLAND į SCOTLAND ® 
Great Mother, the, 52, 97 
Greece: religions co-existing in, °28; 
see also ATHENS; SPARTA 
Greek language, the, 21219 270 
Gregorian Monophysite Christian 
E cph, the, 112 
yego; II, Pope, rr , 16) 
Guadalupe, Virgin of, FA a 
Gupta Empire, the, go, 109, 110, 246 
Gutium, 59 . a 
= a 
e 
Haprian, Roman EMPEROR, 47, 81 
Hakim, Fatimid Caliph, 55 
Hamilcar Barca, 39 
Hammurĝbi, King of Babylon, Em- 
nS of Sumer and Akkad, 45, 
D 54 
Han Empire, the, 43, 45, 246 
> s240 
e i Tang Chinese Emcor, 43, 


Mapsbiyg Monarchy, the, 44, 111, 196, 
kd 


ar Govind, Sikh Guru, 110 
arnack, A.: Militia Christi, “quoted, 
o 


o 


Ha; o. o 
Tess, improvgmerft of 222 
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MAN CIVILIZA®ION 
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Hideyoshi, the Shogun, 158 
Hie% King Ahab’s officer, 37 © 
Himera, battle of the, 39 M 
Hindu Civilization, the, 145 
Hindugsm: as cultural reaction against 
Graéco-Roman civilization, 112; 
Brahmans, position of, 130; Buddh- 
ism, relation to, 68, go, 113, 118- 
19; caste system, 279; essential 
truths of, 272-4; exploitation of, 
for political purposes, 109, 110, 
113; impersonal aspect of ap- 
proach to Reality, 16-17; Nature- 
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saviours worshipped in, 17; propa- 
gation of, go, 246; tolerant spirit 
of, 295; Trinity, doctrine of, 276; 
Zoroastrianism’s relation to, 272; 
see also under CHRISTIANITY 
Histofians: animus of, 7; attempt of, 
to understand nature of Universe, 
8ff.; changing perspectives ofp in 
each generation, 6; different 
schools of thought of, 1-2, 89; 
points of yjew of, on religion,°r, 
3ff., 132; réle of, in bridging gulf 
between Indian and Judaic groups 
of piilosophies and religions, 8; 
subconscious patteon of thought 
of late Modern Western, 14-15 
Historical records: art of keeping, an 
accompaniment of rise of civiliza- 
tions, 3-4; opportunities opened up 
by, 4-5, 128 
Historical thought, relativity _ of, 6-7 
271 A 
History: antinomian view of, 13-153 
Chinese view of,°12-13; Greek view 
of, 9, 11, 12,84, 24; Indian view 
® of, 9, 11, 24; Judaeo-Zoroastrian 
view of, 10-12, 14, 25; views of, 
as meaningless, 139 
Hitler, Adolf, 7, 210,215, 216 
Hobbes,o Thoms: on doctrines of 
right and wrong, 184-5; on pur- 
pose ofstudying philosophy, 217 
Hohenzollerns, the, 21m 4 
Holland: overseas expansion of, 1 55-6, 
159, 261; Peter the Grgat’s visit to, 
196; religious wars dry °167, 170, 
173 ý 
Holy Roman Empire, the, 166-7, 214 
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Huguenots, the, 186n. 
Huns, the, 2117. ö 
Hybris; 3, 21,67 4 


IDEOLOGIES As causes oF FANATICISM, 
251-2 £ & 
Ignatius of Antioch, Saint, 98 
Ikhnaton (Amenhotep IV), Pharaoh, 
6, 7, 48, 49, 51, 80, 85 
Images, primordial, 20-1, 280 
Inca Empire, the, 43 
India: British raj in, 43, 46, 198, 241; 
Christian missionaries in, 156; 157, 
158; Nature-worship in, 24; popu- 
„lation of, 241 
Indian group of religions and philo- 
s Sophies, differences between Judaic 
gioup and, 8, 12, 16-17, 82ff, 119, 
282; see also BUDDHISM; HINDUISM 
Indians, American: extermination of, 
30; Spanish impact òn, 157, 359-60 
Industrial Revolution, the: 5» 144, 148, 
a 186n., 213, 232, 241 
Innocent III, Pope, 114, 165, 
Institutions, disadvantages of, 266-7 
functions of, 106-7, 263, 265 6; 
æ idolization of, 
also CHURCHES 
Insurance, compulsory; 239 ¢ 
Iritellect, the,, I, 119-20, 121ff, 
Ireland, 167 
Irony, Seventeenth-century Western 
use of, 152-3 
Isaac, substitution of ram for, 
Isaiah, Deutero-, 86, 123 
Ishtar, worship of, 25, 28 
Isis, wot ship of, 97, 136, 246 
Islam; epiphany of, 117; essential 
3 exploitation of— 
for cultural Purposes, 112;—fer 
political purposes, 109-1 I, 113, 
115; genesis of, 110; Judaism, 
relation to, 110; Law, doctors 
of the, 130; marriage, conventions 
regarding, 2795" muftis, Position 
of, 131; Nature-worship in relation 
to, 20; Persecution of, ror; 
4 presentation of, in terms of 
Hellenic philosophy, 117, 118 
124-5, 126.7; Propagation of, 90, 
205-6») 246; rituals of 27g: 
Sunnzh and Shi‘ah, schism þe- 
tween, 111; tolerance, relative, of, 
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tribes of, 77-8; State of, 134 Pr 

Israelites, the, 33, 37, 38, 85,,86, 13% 
sI40 

Italy, city-states in, 168 


JANSENISTS, THE, 176,, 177 io, WE 
Japan: Christian missions in, 868), 
158-9, 162; revolution G aH 
195, 199} seclusion, period o Py 
Spain, relation to, 19800 pe 
Western military techaig ia DAON 
sition of,°195, 197; Western 
Pf, 199 
Jehoram, King of Israel, 38 
Jepithah, 37 7 
Jeremiah, Prophet, 3 ¢ ni 
Jerusalem, siege of, by Titus, ee 
Jesuits, the, 156, 159, 164, 17 
Jesus, see cHRisr at, 
Jewish diaspord, the, 80-1, 86n» 1) 
138, 143 k 
Job, Book of, 24 d aas 
Johankn ben ag pepe) 8o 
ohn Chrysostom, Saint, r13 A 
i ae on patridiism, 3 
Josiah, King of Judab, 38 8, 79) 85» 9! 
Judah, Kingdom of, 37, 38; 7: Pet weed 
Judaic religions: differences bies an 
Indian group of philos gall, 
religions and, 8, 12, 1 ae 2525 
119, 282; fanatical vein 1Ps 
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worshipped in, 16, 274-5 © yr, 


ness of revelation, claim to ysr! 
85, 282-3, 294; see al ey 
ANITY; ISLAM; JPA à religions 

Judaisr.: as parent of oth 1: (Chose? 
and ideologies, 8, 10; = 134 135 
People’,:zonzept of, 132; of, 1127 
140; cultural exploitation m web 
development of, Hate 
worship, 85; epiphany Stoler- 
essential truths of, 272334 of tbe 
scr of ap ae Aag 
130;—idolizatiqa of, to, 12% 
Maccabees, relation 2 
martyrs, 100-1; Messiab, 
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9° of the, 79, 80, 129-30, 134; propa- 

gation of, 246; Prophets, the, 85; 
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nations of, 79-81; Zoroastrianism 
in relation to, 272; sge also under 
CHRISTIANITY; HISTORY; REALITY 

Julian, Roman Emperor, 53-5, 97-8, 
1907 a 

Julius Caesaß, 47 

Jung, C.G.,138, a 

Juppiter Dolichênus, worship of, 94, 
96, 136, 246 

Justinian I, Roman Emperor, 
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Kaʻbah, the, 20, 279 o 

Kali, worship of, 24 

K’ang Hsi, Manchu Emperor, 69 ° 

Kokhba Bar, 130 

Kon-Tiki, the, voyage of, 2% 

Koornhert, D., 255 

Korea, 145 

Kuomintang, the, 199 

Kushan Empire, the, 109, 246 

Las Casas, CITY, 159, 160 > ° 

Latin alphabet, th», 157 

Latin langtthge, the, 209-10, 212 ° 

League of Nations, the, 215, 216 

Legist ae of philosophy, the, 223 
13 

Lenins (Vhdimir Ilyich Ulyanov), 7 

Lentulus, Scipio, 173 

Leonardo da Vinci: on appeal to 
authority, 188; on experjence, 
190-1; on mathematical Mciences, 
_191 and n, 218, 219 

Levites, the, 130 

Lewis, Kone S.: The Allegory of Love, 


Liberalism, 8, 252 £ 
Acinius, Roman Emperor, gr > 
terrestrial: ¢Ppipkan? of, 139-40; 

expectation of, 239; self-centred- 

.,, Dess as essence of, 2 

Lilley, S., quoted, on ploughs, 211 
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on intolerance as un-Christian, 
S201-2; on nemesis of resort to 
force. 253; on Power breéding 


intolerance, 172-3; “on sinfulness . 


of} religious persecution, 254-5; 
on spontaneity being intrinsic to 
belief, 256-7; sincerity of, in 
professing Christianity, 201-2, 252 
Los Angeles, 22-3 
Louis XIV, King of France, 214, 216 
Love: allegory of, r21n.; inhibition 
imposed on, by self-centredness, 
333 Stoic and Epicurean philoso- 
phers’ disapproval of, 65-6; suffer- 
ing, relation to, 105, 113, 125, 
141, 291, 293 e 
lucifer, fall of, 3 s 
Lucretius Carus, T., on Epicurus, 
129 h 
Luther, Martin, 111, 171, 255 
Lutherans, the, 171 
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Lycurgus, mythical’ law-giver oof 
b: Sparta, 242 
e o 
MACCABEES (Hasmonazans), THE, 1f, 
IIT, 112, 129-30 o 


Magi, Median, the, 130 
Malchus, tyrant of Carthage, 38, 39 eo 
Malthus, Thomas Robet, 241 
Mamliks, the, 198 
Mammals, epiphany of, 1 39-40 
» Man: 
as sample of the nature of the 
Universe, 288 ff. 
as union of opposites, 287-8, 290, 2913 
demonic element in his nature, 231 
epiphany of, 140 
free will of, 275 © 
"freedom essentiabto, 249 kia 
goal of, 266-7, 273, 275, 286, 297, 
292 
primitiye: ancestors, attitude to- 
wards 4, 573,records, lack of 
technique fo? keeping, 3; techno- 
logical discoveries of, 1933 see also 
under REZIGION . 
psychological contemporaneity ofall 
generations, 4, 5 
recalcitrance of, 20ff3 249, r 4 
9 responsibility, craving’ 29 escape ~ 
from, 137 $ 
single vocabulary of, 120 and n., 121 
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sociality of, 56, 66, 68, 7% 87 
time-icale of existence of, 3, 878 
urfiformity of his nature, 1, 122 
variety of human personalities, 1 
woman, feelings for, 280; œ 
worship of; alternative forms of, 
see under CAESAR-WORSHIP; PHILO- 
SOPHERS; STATES; TECHNICIANS; 
always an expression of self- 
centredness, 33; errors in all forms 
of, 74; inability of, to satisfy 
spiritual needs, 73; limited’ res- 
ponse to, when not influenced by 
„higher religions, 113; revulsion 
from prepares for epiphany of 
ə higher religions, 35, 75ff.; suicidal 
character of, 26; suffering, attitude 
towards, 105; ultimate choice 
between worship of God and, 18; 
see also under CHRISTIANITY © 
see also GOD; NATURE; REALITY; SELF- 
a CENTREDNESS; SELF-SUFFICIENCY 
Manasseh, King of Judah, 38 
Manchu Enupire, the, 69, 241 
Manichaeism, 175-6 
Mao Tze-tung, 216 
Marathas, the, 43 
Marcellus, Christian martyr, 102:3 
rcus Aurelius Antoninus, Roman 
Emperor, 15, 47, 70-1, 91, 97n.3 
on being fortified by Philosophy, 
70-1; on effect of uniformity of 


nature on man’s view of past and 
future, 9 


Marduk, worship of, 25, 49, 54 
Marguetite de Valois, sister of Francis I, 
Queen of Navarre, 258-9 
Martyrs, see unde CHRISTIANITY ; JUDA- 
ISM a 
Mary, Virgin, cult of, 19, 52, 225-6 a 
Maurya Empiré, the, go, 246 
Mavrogordato, Alexander, 194, 
Maximilianus of Theveste, Christian 
martyr, 102 
Maximinus Daia, Romen Emperor, 
, 53, 54, 107 
Måya, Indian,concept of, 62-3, 82-3 
Mayan Civilization, the First, 34 
Medieval age,«the Western, achieve. 
mentsof, 165ff. 
Megistan<s, the, 43 
Mehmed ‘Ali Pasha, 199, 
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Mehmed II ‘Osmanli, Emperor, 43 
‘Melchite’ Church, the, 248 
Memphis, 51 c 
Mennon (Méano Simons), 255 
Mephistopheles, 108 i 
Mesha, King of Moab, 26, 37 . 
Messene, 59 : 

Messiah, the, 79, 80, 129-30, 134 
Metaphysics: capacity and function of, 
123-4; modern Weste-n, 126-7 

Methodists, Wesleyan, the, 177-8 

Mexico: anti-clericalism in, 159} 
baroque art in, 157-8, 159, 1603 
human sdcrifice in, 24; revolution 
in (1910), 159; Spanish conquest 
of, 157-60 

Micah, Prophtt, 38 

Milaa, Edict of, 91 

Military efficiency, social conditions 
necessary for, 199 

Military technique, development of, 
221n., 222-4; non-Western peoples’ 
acquisition of, 161, 194-9 

Millennium, the, 134 

Milton, John: Paradise Lost, Book I, 
quoted, 37 P *% 

Minority, the dominant, 35-6, 78, 90-1, 

, 94; 96, 116 

Miracles, 178, 206 +» 

Mitkraism, 21, 94, 96, 136, £46 

Moab, Kingdom of, 37, 38, 39 

Mohist school of philosophy, 136 

Molk, meaning of word, 39 

Moloch, supposed worship off 34,37-49 
58 

Monarchy, institution of, 2111.3 see also 
ROYAL FAMILY z 

Mongo: mpire, the, 101 © 

Mongols, the, 144 

Monophysite Christian Church, the; 
112, 156, 158, 248, 268 “ 

Monothelete Christian Churea, the, 
263 

More, Saint Thomas, 210 

Mughal Emrire,-the, 43, 46, 113, 246 

Muhammad, Prophet: his claim to be 
the last of the prophets, 129, 1343 
hijrah of, 110; ‘Night of Power’, 
129; political career of, 109, 119% 
1113 political successors of, 553 
religious missiop. of, 110 

Murad I ‘Osmanli, Emperor, 43 

Muscovite Empire, the, 114, 195 
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Mussolini, Benito, 216 a servants in, 197, 198% Islam, 
Mysticism, nature of, 16,274 relation to, 111; Orthodox Chris- 
Myths: Christian, 280, 281, 282; tians, relations with, 110, 268; 


ə Hellenic, 124; Hindu, 282; Isla- 
mic, ,282; Judaic, 33; Mithraic, 
219part played by, 280-1; Phoeni- 
cian, 40; Plato’s use of, 68-9, 70, 
f24;Sumerian, 25-6; Zen Buddh- 
ist, 21 
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NANNA, WORSHIP OF, 48 

Nantes, Edict of, 1867.9 

Napoleon I, Emperor, 214-15, 216 

Naramsin of Akkad, 48, 59 

Narmer, Pharaoh, 59 @ 

Nationalism, 210, 251 

Nature: subjugation of by Mañ, 19, 
20, 23, *228ff, 231, 238, 285-6; 
worship of, 16-26;—as a monster, 
2455 ;—as a victim, 24- ~6 ;—begin- 
ning of, 18-19;—polytheistic 
character of, 30-1;—remnants of, 
embedded in higher religions, 19- 

o 20, 23;—revival of impossible in 

Western World, 228;—subcon- 
scious persistence of, 20, 29ff. 

Neoplatonism, 53x 107 

Nero, Roman Emperor, 47, 5% 91; 
100 

Nerva, Roman ets, 91, 97n. 

Neśtorian Christian Church, the, 112, 
156, 347, 248, 268 

Nile, the, Worship of, 28 

Nimrod, 30 

Nirvāna 16, 62, 53, 72, 76, 83 2745 
277, 298-2 

Nomads, Eurasian, 30, 77, kfc, 114, 
143, 144, 145 
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Opovager, THE Scir1AN WaAR-LORD, 
43 

Orejones, the, 43 

Origen of Alexandria, 2 

Orthodox Christian heen, the East- 
ern, 110, 112, 114, 268, 279 

Orthodox Christian Civilization, the, 
145, 165 

Osiris, worship of, 51, 52, 280 

Otto T, Holy Roman Emperor, 44 

Ottoman Empire; the: alien origin of 
“founders ‘of, 46; Arab Caliphate, 
relation to, 44; communal auto- 
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syecessor-states of, 43, 211; Sul-* 
4s slave-household, 43. 46, 1975 
Western military technique, acqui- 
sition of, 195, 197, 199; Western- 
ization éf, 199 
Oxford, University of, 183, 194 


PADYA, UNIVERSITY OF, 194 

Papacy, the: ‘Babylonish Capiivity’, 
166; constitutional basis, attempt 
to establish in fifteenth ceri 
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166-7, 214; ‘Great Schism’, 166, i 

G 167; Hohenstaufen, na wi 
166, 167, 209, 214; moral ies 
ity of, 195, 167; Respublica e 
Christiana, 111, 113-14, 165ff., 
181, 209, 214; see also ROMAN 
CATHOLIC CHURGH e 

Paros, 59, 60 e 

9 Petrarch (Francesco di Petrarco), 209~ 

Parsees (Zoroastrians), the 81, 11152, 
138, 139 ° 

Rarthian, Empire, the, 245 a 

Pascal, Blaise: on condition of life o 


Being determined by acciden® of 
birth, 188; on greatness and 
wretchedness of Man, 287-8; on 
“Reason and Passions, 287; on © 
relativity of justice and truth, 188; 
on true religion, 290 
Passover, the, 279 
Patriarchate, Oecumenical, of Zonstan? 
tinople, 112 ° 
. Patriotism, 32 e 
Paul, Saint: as one of the creators of 
o the traditional Western Christies: 
picture of the Universe, 168-9; at 
Corinth, 94; Greek language, use 
of, r16; on obedience to law, 933 
> on wages of, siry 149 
Peking, emple of Heaven at, 143 
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Perry, Commodore M. C., 195, 197 
Persephone, ‘worship of, 2 ə 

Peru, Viceroyalty of, 1 57 A 

Peter, Saint, 279 r 2 
Peter the Great, ‘Tsar, 198 1 "196, 199 
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Pheidias, 44, 57 
Philippine Islands, the, 157 
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Philosophers: apotheosis of, 128; as 
advisers of rulers, 69f as rulers, 
Goff.; Christianity, attitude “'to- 
wards, insRoman Empire, 116ff.; 
idolization of,.96-7, 55, 56-73, 75» 
230; pity, Stoic and Epicurean 
attitude towards, 65-6; position 
of, in Roman Empire, 117, 124, 
126, 230, 247% socicl milieu of, 
76, 128-9; sociality, compromise 
with, 66ff.; Socrates, as historic 
exemplar for Greek, 61; spiritual 
iteffectiveness of, 70; spiritual 

self-sufficiency, pursuit of, 6&1., 
92-3, 118, 124; see also ARISTOTLE} 
CONFUCIUS; EPICURUS} MARCUS 
AURELIUS; PLATO; SOCRATES € 
Philosophies: ineffectiveness of, unless 

transfigured into religions, 72-33 

science and technolcgy in relation 

to, 217ff.; time-scale of, “136; 

see also BUDDHISM; CONFUCIANISM; 


METAPHYSICS; NEOPLATONISM; 
STOICISM, 


Pi¢tures, cleaning of, 271-2 , 
Pilgrimages, 279 
Plus IX., Pope, 151, 
Pilgrim's Progress, 148 : 
Plato: as metaphysician and as prcphet, 
123-4; birth-stories about, 
280; his simile of the cave, 68-9, 
70; myth, his use o 
Philosopher-kings, 
milieu of, 76 
Plough, improvement Of, 211 
Oetry:cas expression of one kind of 
«truth, 120ff.; heroic, 120; timeless- 
ness of, 122, 126 
Poland-Lithuania, United Kin, 
wee 195 ü 
Political Economy, 232 3 
Population, problem of, 240ff. 
Portugal, overseas expansion of, 155, 
158, 160-1 ý 
Poseidon, worship of, 
Priesthoods, authority invested 
Progress, doctrine of, 232-5 
Protetariat, thé; 35, 96 
Prophecy, 123 and n, 
oProphetie jision, 124-6, 120 4 
Protestant, Churches, the, 111, 114 
131, 155-6, 167, 171, 179, 194, 261, 
269 
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gdom of, 


in, 130 
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Protestant League, the, 171 
Protestant Reformation, the, 167, 170, 
176, 208.209, 254, 262 
Psychology, Science of, 23, 299,889 ce 
Ptolemy I, King of Egypt, 51ff., 55¢ 
Puebla, 157° i 
e 
Quiciua LANGUAGE, THE, 157 
Qur’fn, the, 246 r 
Ranpr Sineu, rio 
Rationalism, 22 
Rattenbury, J.E.: Wesley's Legacy to the 
World, quoted, 120n. 
Re, worship of, 29, 48 A 
Reality, Absolute: a mystery to which 
there must be more heni ies 
4pproach, 257-8, 295-7; Chris i 
Ra of, S 284f.; Hellenic 
vision of, 284, 285; Hinayanian 
vision of, 63, 83-4, 272-3,° 289-90; 
Judaic® vision of, 85-6, 2843 
Mahayanian vision of, 83-5, 272-4» 
291; Man’s need to be in harmony 
with, 263, 273, 286, 293, 2953 
nature of, 2., 16ff:, 63, 74, 82, oR 
263, 273; object of worship of a $ 
* higher religions, 17, 35; 75; 
omnipresence of, 278; personal an 
impersonal-aspects of, 16-17, ae 
6, 288, 293; revelation of SE 
partial, 82-3, 119, 251, 262, 270, 
280, 284, 285, 295; self’s relation 
to, 63, 83, 273, 275; suffering as 
an approach to, 82; see also GOD 
Reaping-machine, used in, Roman 
Gayl; 220 ¿ 
Red Cross, International, 212, 213 
Relativity, 122 £ 
Religion: artificial, manufacture Kon 
51ff.; freedom for, in okcih 
States, 244f.; intolerance, sin w 
Ness of, 250, 254ff.; practical 2625 
of, the, 296; primitive, 18, see 
return fo, “possible, 2363 tof i 
alternative objectives of, 1 a 
Western wars of, 167 109112 
173, 1743 186, 196, 227, pads 
251, 258-9, 285, 2945 see also 
R ROMAN EMPIRE 
eligions, higher: ^ A 
ace of birth determines belief 
188-9 
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_ Religions, higher—cont. oe 
accretions to, 263ff., 277ff. © 
aschirysales of civilizations, 145, 181 
| a as different roads to the heart of the 
o Mystery, 251 
| avatars, successive, dOstrine of, -133 
chagges in outward forms, proba- 
bility of future, 141 e 
ckoice, of faith, increasing oppor- 
tunitie for, 139 
complementary missions of different 
religions, 295, 296-7 
co-existence of: claims to uniqueness 
| a in relation to, 195-6; means of 
communication in relation to, 
137-9, 2615 probable continuance 
of, 136, 138-9, 261-2; 
gical types in relation to, 38-9, 
conduct the test of validity, 295 
déracinés as seed of, 76. 
difficulty of conversion from one to 
another, 159 K 
epiphanies of, 35, 74-88, 104; as new 
departure in history, 139; social 
o gmilieux of, 75ff., 129, 130, 137 
essential elements, of, 155, 261-77 
exploitation of: for cultural purposes, 
112; for political Purposes, 1C4-15; 
seas tò, 113-15 
extinct, 136 o a 
founders of: apotheosis of, 128, 129; 
+ authority deemed to have been 
bequeathed by, 130 
gknests of, 244 
gospel of, 104, 113, 125, 140-1, 286 
historic success of, 263 
holy places, part playeé bya278 
institutional aspect of, 3; see also. 
CHURCHES 
intermingling of adherents, probable 
dnczease in, 139, 261-2, 282-3, 294 
myths, réle of, 280-1 
objective judgment in making com- 
parisons impossible at present, 296, 
Persecution „of, 89, lor, 105-6; see 
i also under BUDDHISM: Mahayana; 
CHRISTIANITY ` 
i philosophies, encounzers with, 116-27 
$ presentation of, in local and tempor- 
= ary terms, 112, 116fF., 124, 126-7, 
736, 158, 158-9, 264-5, 267, 260ff., > 
282 
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propagation of, 246ff. 
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a 
reformation as a perpetual challenge, 
262 © 
‘tegional limits of, in the past, 138 
rituals, part played by, 278-9 © 
rivalry between, 146 ~ Š 
sođäal conventions in relation to, 279 9 
staying-power of, 136 
subversive effects of, 91-2 
tabus, rôl of, 279 
toleration, motives for, 249ff. 
uniqueness, claim to: challenges to, a* 
> 131-3; competing claimants, 195ff.; 
` decisive events in relation to, 139- © 
40; passions aroused by, 199; 
peak in Time-Space, question of, 
133-43 sociological and psycholo- 
gical explanations of, 137ff.; sin- 
fulness of, 128, 135, 141, 282-3; 
see also above under co-existence 
whole-hearted response to, dangers 
* of, 113 á "i 
see also BUDDHISM; CHRISTIANITY;» 
HINDUISM; GOD; ISLAM; JUDAISM; 
REALITY; ZOROASTRIANISM 
Renaissance, the Italian, 168, 1802208, 
210 3 h 
Republic of Letters’, the, 194, 210, 
21an. 
Road, rules of the, 238-9 < 
Roman Catholic Church, the: as heir 9 
of Roman Empire, 209; ecclesi- 
astical supremacy, question of? 
268; heretics, treatment of, 205, 
206; liberal and illiberal trends in, 
156-9, 268M, 279; liturgy pf 
155, 159, 268; missionary work of, 
155-61; Orthodox Christian 
Churches, Eastern, relations with, 
268, 27935 priests—celibacy _ of, X 
ə 279;—position of, 130; Protestant m 
Churches, relations with, in twen- 
tieth century, 261; religious orders, o 
166; science, attitude towards, 
2g; scripture, attitude towards, 
131; States, relation to, 111, 114; 
see also PAPACY 
Roman Empire, the. 
Antonines, age of, 7, 42, 117, J 
Arabinvasion of, 248 > | " 
Army: Christians in, .01-3; code of 
conduct of, 95-6, 993 recruitment 
of, 92, 94, 99 
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Roman Empire—cont. b “lutions in, 243; Roman Einpire’s 
Arsacids, relations with, fog ghost revived in, 44, 110; Western- 
as oecumenical state in psychological ization of.,195, 196, 197 

sense, 2454 Russo-Turkish War (1768-74), 195,, 

o barbarian invasions of, 211, 220 197 e 

t barbarian successor-states of, fg e P 
break-up of, 110-11, 208, 2127., 220 -e < 
city-states within framework of, 95 ~ 
deification of Emperors, 46-7, 49- Sacro SPECO, THE, 150-1 

50 Safawi dynasty, the, 111 € 

dullness of life under, 95, 96 Saints, the, 88, 1£3, 217, 227-8 
expansion of, 143 . Samnium, 44 
feeling of citizens for, 44-5 Sarmatians, the,,143, 222-3 and n. 
insecurity, sense of, 96 Saronic Gulf, the, 44 «@ 
intrgnsigent temper of, 89 Sasanian Empire, the, 81, 109, 111, 


languages of, 212n. 

inan-power, shortage of, 220 

peasantry, position of, 95 

Principate, age of, 94-5, 208 

proletariat, urban, 96, 

public services in, 43, 94-5 S 

religions in: artificial, failure of, 
53-4; competing, 96-7, 246, 248; 
paganism, suppression of, 247, 
248, 249, 295 ; 

renaissances of, 44, 119, 114, 167-8, 
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112 è 
o Scandinavians, the, 108 
Schmi&t, Father W., 18 
Science: as expression of one kind of 
truth, 12f.; human affairs as 
subjects of, 231-2; time-rvlation 
between reports of facts in, 122, 
126; see also PSYCHOLOGY 
Scotland, religious fanaticism in, 167 
Scriptures, canonical, authority, in- 
vested in, 130-2 
e Scythian,art, 1 
ee of, by Diocletian, Semana es for, 238ff., 244 
5 G Seleucid Empire, the. 1Q9-1, III, 
Sasanian Empire, rivalry with, 81, 113, Sy a a 


woe 111-12 A Self, see under REALITY 
a’ services under, 97 and a. Scif-centredness: absence of, in Nature- 
stability of, Christian threat to, gr n 


worship, 31; as a sin, 2-3, 335 
successor-states of, 109, 118, 208, 209 “Chosen People’ concept in rela- 
technological advances in, 220-1 tion to, 10-11; claim to uniqueness 
tolerant spirit of, 99-100 


: C of revelation a manifestation of, 
unity and peace established by, 36 1323; Collective ego, the, 31-2, 
see under names of Emperors; and 56, 268; curiosity in relation to, 

under CHRISTIANITY; PHILOSOPHIES | 5, 6; desires arising from, 290, 2913 

Roman pantheon, the, 33, 97n. inability to distinguish between 

Roman State, the, list of consuls of, 57 essence and accidental aëcrętions 

Romanov dynasty, the, 211 in religion a sign of, 265ff-5 

Romantic Movement, the, 168 innate in living creatures, 1-3, 33> 

Rome, worship of, 44, 45» 46, G7, 107 o a 


74 75s 132, 139, 282; in Judaic 
societies, PE Primitive Man 
unable to escape from, 4; records, 
cffect of, on, 3-4, 5ff.; religions 
to be judged by success in over- 


108, 216 
Romulus, as deification of Roine, 29 
Roosevelt, President FranklimD., 7 
Royal, Family, ie West European, 


213 and n. coming, 2 3 transcendence of, 
Royal Society. thé, 183, 185, 196, 200, 86-7, 125, a 273, 275, 282-35— 
201, 218! 227, 231-2 a by historians, off.,'5-6, 7-8, 132 
Russia: Enipire, break-up of, ir Self-containedness, impossibility of, 

nonconformist sects in, 714; revo- 288-9 
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Self-extinction—see under supp«i8m: Sphaerus the Borysthenite, 69 


Hinayana b 
Self-idplization, 128 
Self-sacrifice, 2goff.; ‘See also under 
BUDDHISM: Mahayana; cuHRIsT; 
* Gop ° 
Sclf-sufficiency; philosophers’ quest for, 
STF., 72-3, 118, 124; sogiality, 
,compromise with, 67; unattainable 
by Mun, 66, 67 
» Selim II ‘Osmanli, Sultan, 195, 197 
Seneca, L. Annacus, 65, 177 
Serapis, worship of, 52, 55 
Serbs, the, 196 o 
Sèrvant, Suffering, the, 82, 85-6 x 
Shelley, P. B.: Hellas, quoted, 133 
Shields, development 8f, 223 


Shi‘ism, ImAmi, 111, see alg under ® 


ISLAM . 
Ships, development of, 144-5, 2237n., 


. YA 
Shiva, worship of, 24, 276, 
Sicily, Roman, slave-revolts in, 80 
Sikhism, 110, 112-13, 131, 279 
Simon Maccabaeus, 129, 134 = 
‘Sin? conviction of, 233; Original, 3, 
75, 101, 132, 148-9, 235, 265, 282, 
286 ai 
Slavery, abolition of, ror 
Social ju8tice, demand for, 238 4 
Social services, 239 ° 
Sociology, 232 > 
Socrates: as Precursor of Jewish and 
5 Ckristian martyrs, 61; civic duties, 
fulfilment of, 60, 92, 93; ‘dai- 
Monion’ of, 61; death of, 60-1; 


> 


Pattern for new ideal derived 

from} 60-1 e x 
Solomon’s dream, 87 l ó 
Solon, 57 


Somális, the, 158 

Soul; schism in the, 161 

Sower, parable of the, 87-8, r36 

Spain: cult of Virgin Mary in, 2%7n.; 
hegemony, bid fer, 21 53 see also” 
under JAPAN 

Spanish Empire: art in, 157-8; ecclesi- 
astical appointments in,“ 209; 
languages used in, 157; religious 

„a Policy of, 155, 157, 160-1 

Sparta, 44, 59,60, 78, gr, 242 

Spartacists, the, 78 

Spartiates, the, 78-9 

> 


Spinoza, Benedictus de, 204-5 

Sprat, Thomas: career cf, 200-1; 
complacency of, 200; on advan- 
tages of following example of 


Royal Societ, 187; on decay ofo 


istianity and its consequences, 
151-2; on growth of irreligion, 
201; on observation and industry, 
191; o1philvsophy and technology, 
217-18; on reasons for foundation 
of Royal Society, 183; on Royal 
* Society’s temper and methods of 
work, 185-6; on study of Natural 
Philosophy as antidote to religious 
controversy, 183, 184; on”subju- 
gation of Nature, 229-30; ,on 
toleration of other religions, 257; 
on utilitarianism, 227 
Stalin (DZugsshvili), Iosiph Vissarion- ` 
z Ovich, 216 ` L 
Standard of living, higher, demand for, 
238, 240, 243 > B 
States, oecumenical: 
as mission-fields for higher religions, 
246ff. . e a 
founders of: achievements of, 43; 
provenance of, 45-6; social milieu 
, 0f76; veneration for, 42-3 
higher religions’ gncounters Swith, 
89-103. > 
- , human welfare promoted by, 42, 237 
inability of, to win sufficient devotion 
44ff., 51, 91, 137 
intolerance in, disastrous {f conse- 
quences of, 246ff. iz “ 
‘knock-out blow’ as normal means of 
establishing, g2 PP 
legitimization of usurpers by, 43 
peace and unity established by, 36, 


o 


> 41, 42, 90-I 


psychological pressure exerted by,” 


245ff. 

psychologically, not literally, world- 
wide, 36,24}, 245 

public services under, 43, 45, 46, 91 

renaissances of, 43-4 

suffering kept in hounds by force in, 
74 

superiority over parochial states, 74, 
237 at g 

threats to stability .of, popular 
reaction to, gt 


e 
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States, oecumenical—ont. 
tolerant spirit of, 246 e 
worship of, 36-7, 41-55, 237; artifi- 
cial character of, 47; as response 
to experince of suffering, 42; 
instituted by dyminant mingrity, 
76; institutional represefitation, 
impersonalness of, 44-7; sincerity 
of, 43-4; resuscitation of, in 
Western World, ‘206,°216; rulers, 
divinity of, 46ff., 94;—progressive 
playing down of, 48-9;—transfer 
of worship to a transcendent 
god, 49f., 107;—vicegerents of 
transcendent god, 49ff., 94, 130; 
superiority of, to worship of 
a Parochial states, 41ff., go 
see ako under OTTOMAN EMPIRE; 
ROMAN EMPIRE 
“ States, parochial: e 
articulation sinto, a ‘feature. of 
„ nascent civilizations, 27, 56 
devotion inspired by, gi 
dynastic marriages as means of 
pmiting, <14 
Hellenic worship of, renaissance of, 
c 168, 181 g 


individuals liberated by, ir early“ 


stages, 56ff. = 
Eat Reformation’s effect ‘on, 
107 
warfare between: breakdown and 
disintegration of societies caused 
by, 34-5, 413 phases of, gaff, 58 
worship of, 26-37, 56, 237; as master- 
e religion of civilizations, 27-8, 181, 
210; Culturally stimulating effects 
of, in early stages, 34, 56-7, 95; 
equality of parozhial gods, original 


belief in, 32-3; fratricidal warfare 


“induced by, go, gıff.: Nature, 
worship in relation to, 28, 29; 
resuscitation of, in Western World, 


114, 181ff., 208ff.; shortness of 


view inherent iu,’41; revulsion 
from prepares way for, monistic 
religions, 35, 137 z 

Steppt, the Eurasjan, 143, 144 

Stoicism, 65-6, 70, 136 

Subconscious psyche, the, 20ff.,,119-20, 

© qarfh, 1285 

Suffering: abnormal degree of, in 

disintegration of oecumenical 


estates, 76; acceptance of, 95, 75; 


82, 86, 89, 104, 113, 125, 140-1, 
277, 291, 293; as antithesis of 
Power, 74, 75; Buddhist attitude 
towards, difference between Hin- 
ayanian,and Mahayanian, 84-53 
infliction of, in parochial and_ 
orcumenical states, 74; inseparable 
from life, 62, 74, 104-5, 125,,289, 
293; intensification of, by modern 
inventions, go, 296; self-transcend- ‘ 
ence through, 87; see also under 
GOD; LOVE; MAN; WORSHIP} 
REALITY Ê 


Sui Empire, the, 43 i 
Sumer and Akkad, Empire of, 28, 45; 
a. 1559. S 
“Sun: Commonwealth of the, 80; 


worship of, 28, 49, 51, 53, 80, 85, 
¥97, 108 


Sweden, 195 a 
Symmachus, .Q. Aurelius, 251, 295, 
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‘TACKING’, 267-8 

Tall-al-‘Amarnah, 5 x 
Tammuz, worship’ of, 25, 28, 280 
T’ang Empire, the, 43-4, 89-90, 101, 


143, 246 


Technicians: change in attitude to- 


wards, after Second World War, 


a 231ff., 238, 244; idolization of, 


217-36, 237; intellectual freedom 
of, 234-5; omnipotence of; apj ar- 
ent, 230; prospects for, in 1955» 
235-6 


Technology; as paramount intefest of 


. Teotihuacán, 1 57 
Tertullian, 98, 100n., 102 


Westen World, 146, “149, 180, 
182ff., 193ff., 213, 214, 220, 225ff., 
285-6; deification of, 226ff.; medie- 
val Western achievements of, 
211-14; mental tools supplieu by, 
2863" natural bent of Western 
World towards, 219, 224-5; Orig- 
inal Sin in‘relation to, 286; power 
in relation to, 149, 193, 228f., 
286; revulsion against, possible 
future, 295-6; significance of word, 
228; undervaluation of, in Graeco- 
Roman World, 217,219 @ 


G 


Teutonic Order, the, 195 
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4 Thasos, 59 oo 87, 140; theories regarding nature 
J - » Theodoric, King of the Ostrogcths, 43 of—chaotic, 13-15;—cyclic, 8-9, 
Theodosius I, Roman Emperor, 118, S Il, 24, 132, 133, 199;—non- 
ai g 247, 248, 249 recurrent (volitional), 9-19, 11, 
"Theology: human nature within pro- 25, 134-5, 139; traditional West- 
* vince of, 232, 233; myths in relation orn view of, 268-9; see also under . 
A to, 281-2; philosophy and science MAN 7 , 
= in relation to, 153, 165, 189 281; Universities, Western, religious tests in, 
polemical character of, 169; prob- 194 
lem ofevil in relation to, 176-8; Ur-Nammu; Emperor of Sumer and 
` result of an ençounter between Akkad, 45, 48 
intellectuals and missionaries, 282 Uranopolis, 69 
Thirty-nine Articles, the, 194 Uti possidetis, 170 m a 
Thomas Aquinas, Saint, 169 Utilitarianism, 227 
thy ‘omists, the, 176 å 
) Thompson, E. A., 220n., 221N. VATICAN, THE, seé PAPACY 
la ‘Thou art That’, 63, 83, 273, 275 Venezuela, 181 
Thucydides, on Athens’ effect on other ® Venice, 181, 194, 209 
city-states, 34 Vertebrates, epiphanies of, 139 
Tiamat, the dragon, 2 8 Vienna, siege of (1683), 195 
| Tiberiys, Roman Emperor, 47, 176n. Vishnu, worship of, 24,.276 
| Tiglath-pileser III, King 9f Assyria, 59 Vision, Beatific, the, 280 ° > 
Time-Space, central point of, question Voltaire, François Marie Arouet. Ue, 
| of, 5, 133-4 202, 235 
Titus, Roman Emperor, 80-1 i n 
‘Laldc, the Mexican Rain-god, 157 War: abolition of, 101r, 239, 2423 
2 Tophet, 38 j barbarity of, restraints on, 21g 
Trajan, Roman Emperor, 97n.” 9 ‘War-lozds, emergence of, 58ff.; revolts 
Truth, poctic and scientific, r1gff. pagainst, 5off. 
Ts'i, Statt of, g1 a ' Wars: First World, 147, 211,215; 
Ts'in Empire, the, 45,545 Napoleonic, 224n.; Second World, 
Tyre, gt ` » II, 215, 233; social disturbance 
Tyrtaeus, 59 caused by, 214; Third World,” 
oh threat of, 240; see also under 
| Umayyap CALIPHATE, THE, 49, 109, RELIGION 
| _ 112, 11 “=e Water-mill, the, 220-1 ` 
| aine Christian Churches, the, 268, Wesley, Charles, 177-8 
EE hati Wesley, John, 88, 177-8, 2023 on 
| United Nations, the, 21 E. $ predestination; 178 
b United States of America: insecurity, ‘Western Civilization: 
1E sense of, 96; monarchy, attitude » aristocracy, rôle of, 210-11 ay 
f tOwards, 211n.; psychic readapta- atrocities committed by, 148 
tion in, after Second Wetld War, authority, principle of, 182, 188-90, 
f 7 21; regimentation in, 243; rise`of, 219, 
„2I E a mY breakdown c$, in medieval age, 165- 
. Universe, the:'as a Society of selves, 9 ‘ 
| 288ff.; decisive events in history diplomatic corps, réle of, 211 
| of, 139-40; mystery of, 233, 273, economic interdependence, increase 
Ei, 280, 284ff., 294;—many roads in, 213-14 
3 leading to heart of, 295-7;— encounters with centemporary civil- 
pi spiritual and physical angles of izations, 145, 148. *149ff. 3 after 
F: approach to, 284ff; significance secularization, 193-203 
of, revealed in higher religions, ethos of, 200 
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expansion of: first and seeond waves 
of, 1455-6; sailing-ships in relation 
t, 144-5; world-wide, 143ff. 

genesis of, 150-1 

growth of, 165 © G 

languages, vernacular, devefopment 
of, 209-10, 212 

personal ideals, question of, 217ff, 

physical means of communication, 
development of, 36, 92, 138, 213, 
216; administrative obstacles to, 
in twentieth-century, 213 > 

prospects of, 186n, 211m. 

religion of: fanaticism—period of, 
161, 180, 182, 186n., 193-4, 200-2, 

1 230, 243-4, 250, 285, 


work, traditional, provided by 
Christianity, 145-6; revival of, 
Possible, 150-1, 237-51, 2615 re- 
g vulsion from Christianity, 193, 
“9228, 235; state-worship, 208-16 
schism in, 161 . 
secularization of, in seventeenth 
“century, 146, 150, 155, 161, 180-7, 
© 224n., 250, 252, 284, 285-6, 294; 
humanitarianism a feature of; 
212-13; reaction to fanaticism 
motive for, 182ff.; results 
of, for other civilizations, 193- 
203; revulsion against, 202; spiri- 
tual vacuum created by, 151, 180, 
182, 208, 212, 213, 214, 226; 
tolerance accompanying, 185-6, 


- e 193, 194, 195-6 


294;— ` 
possible revival of, 251-2; frame- ° 


INDEX 


“sf-complacency of, 146-7, 349-50 
260-3 ‘ 
spiritual crisis of, in twentieth 
century, ‘146, 148ff., 200, 202-3, 
261 . 

see also unday CHRISTIANITY 


World, unification of, 36, 92, 128, 145). 


413-14, 216, 237, 243, 244ft. 
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YAHWEH: oRIGH; oF, „85; worship off 
26, 29, 33, 38, 39, 50, 53, 58 
Yoga, 15 
Yorktown, capitulation at (1781); 
1471. 
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ZARATHUSTRA, 54, 129, 130 

Zen Buddhism, see under BUDDHISM: 
‘Mahayana; myrus 

Zeno of Citium, 63, 70, 72, 12% 

Zeus Ouranios, 53; 55 

Zionists, the, 134 

Zoroastrianism: Devil, belief in the, 
276; genesis of, 77; history, view 
of, 10, 11; impersonal and personal 
aspects of approach to Reality, 
227$; magi, position of, 1303 
Political and cultural exploitation 
0% 109, 111; propagatith of, 246; 
successful competition of, with 

+ other religions in Iran, g8n., 1093 
survival of, in diasporá, 81, 111, 
136, 138; see also under ¥:INDUISM; 
HISTORY; JUDAISM 

Zosimus, 2117, , 
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Some Press Opinions 9 * 

o o ki 
‘Dr. Toynbee’s book ås a very strong 
eo of faith, and no Christian ous 
be o her than profoundly thankful tł 


has written it? | The Church 
© ° 
^ a . the movements and process 
human affairs which occupy the atte 
of the historian are more and more co 
within the purview of the ordinary ré 
ing man, and this book will help A 
' well as the more learned to uaders 
Present trends and théir preparatio 
what has gone before.’ Zhe Glasgow H. 
a 
‘Its immense erudition, its tremens 
Scope, and its exciting presentation of : 
> 2nd conclusigns make it one of ‘thé 1 
notable volume? that the Gifford Lect 
è have produced for many yéurs.’ 
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=T Other Books by a 
ARNOLD TOYNBEE . * 


È A STUDY OF HISTORY e. T 
e ` In ro volumes, £15, 15s. "u $ 
"on Volumes 1-3, 80s.; separately, 30s. each æ 
= “Va@lumes 4-6, 85.5 Separately, volumes 4 and 6, 30s. each, s © 
e n: volume 5, 32s. 6d. 
I -IO, £7. 10s.; separately, volumes 7-9, 425. each. & 
- ® ens $ volume 10, SN 6d. P 
6 o. 
Abridgesnent 
a we ° BYD. C. SOMERVELL e 
n Volumes 1-6, 30s. 
Volumes 7-10, 25s. 
7 5 oa 
. W.AR AND CIVILIZATION o” 
4 ; 
`` Selected by ALBERT V. FOWLER from ` A 
A Study of History ° % e s 
e I2s. 6d. ` 4 o. 
4 ë è $ bd "a 
CIVILIZATION OX TRIAt. a 
2 15s. ” 2 my 
> A e 9 [ 
; THE WORLD AND THE West ° “a 
o : 7 
” The Reith Lectures ð 1952" cc ‘ 
© = = ai 
ve 8s. Sd. a ë wa al | 
. : o° 
a E S 
: o k e e 
A All thg_above pricestare net dg ææ?” 
y s They are operative in the Ubited Kingdom enly j E 
e ai and are subject to alt:ration without notice 
o - °° 
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